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Ernst Christoph Suttner 


Der Wandel im Yerstandnis der Lateiner 
von Schismen und von dereń Uberwindung 


Das Wort Gottes in den heiligen Schriften lasst keinen Zweifel zu, 
dass die Kirche eins sein soli und dass nach dem Willen des Herm eine 
schwere Yerpflichtung auf uns Christen liegt, das Wiedererlangen der 
Einheit zu ersti'eben, wenn sie verloren wurde. Die Kirchengeschichte 
bezeugt, dass sich die Lateiner dieser Pflicht nicht entzogen. Da sie aber 
in den verschiedenen Perioden ihrer Geschichte die Kircheneinheit und 
damit auch das Wesen der kirchlichen Schismen unterschiedlich ver- 
standen, wandelte sich im Lauf der Zeit gmndlegend, was sie fur not- 
wendig hielten, damit die Schismen, wie vom Herm aufgetragen, iiber- 
wunden wiirden und im Gehorsam gegen Gottes Wort die Einheit wie- 
dererlangt werde. 


Zur Zeit der spdtantiken ókumenischen Konzilien 

Die friihchristliche Missionsgeschichte macht deutlich und das 2. 
Yatikanische Konzil anerkennt ausdrucklich, dass „das von den Aposteln 
iiberkommene Erbe in verschiedenen Formen und auf verschiedene 
Weise iibemommen, und schon von Anfang an in der Kirche hier und 
dort verschieden ausgelegt wurde"'. Yon Anbeginn war damm in den 
unterschiedlichen Regionen das Leben der Kirchen verschieden. Ihre 
Einheit erwies sich nicht an einer Einheitlichkeit der Gottesdienstfeiern, 
der Redeweisen beim Yerkiindigen der góttlichen Botschaft oder der Kir- 
chenordnung^. Yon der Einheit zeugte vielmehr, dass sich die Kirchen 
trotz sehr groBer Yerschiedenheit allesamt auf ein und dasselbe Evan- 
gelium Christi bezogen wussten. Daher bestand zwischen ihnen ein soli- 


' Dekret tiber den Okumenismus, Art 14. 

^ Historische Ausfilhrungen znm AusmaB von „Yerschiedenheit des kirchlichen Lebens 
von Anfang an" sind enthalten in einem Beitrag von Suttner, in: Rappert (Hg.), Kirche in 
einer zueinander riickenden Welt, Wurzbtirg 2003, S. 106-112. Auch die Kommission ftir 
den offiziellen theologischen Dialog zwischen der katholischen und der orthodoxen Kirche 
nahm 1987 im Dokument von Bari, Art. 18-20, Bezug auf die grollen Yerschiedenheiten in 
der alten Kirche trotz ihrer Einheit. 
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darischer Zusammenhalt, der sich darin ausdnickte, dass jede Kirche die 
Glaubigen aus anderen Kirchen zu ihren Gottesdiensten zulieR, dass sich 
die Kirchen nach Kraften wechselseitig forderten, und dass die groReren 
und besser ausgestatteten Kirchen, sooft es erforderlich war, anderen 
Kirchen Hilfe von geistlicher oder materieller Art leisteten. 

Solange zum Heil der Menschen uberall dieselben heiligen Sakramen- 
te gespendet und nirgends der heiligen Botschaft fremde Ideen beige- 
mischt wurden, war ein solcher Zusammenhalt der Kirchen moglich. 
Kam es trotzdem dazu, dass Kirchen um irgendwelcher Spannungen 
willen untereinander nicht mehr (gemaR Apg 4,22) „ein Herz und eine 
Seele" waren, obgleich bei keiner von ihnen die Fiille des sakramentalen 
Lebens oder die Reinheit der Glaubenspredigt einem Zweifel unterlagen, 
dann wurde es notwendig zu tun, was in der Apostelgeschichte auch von 
der Kirche der Apostel berichtet ist: durch Suche nach Ausgleich der 
Meinungsverschiedenheiten und Spannungen war der Zusammenhalt zu 
erneuem^. Denn die Kirchen hatten sichtbar vor aller Welt zu bezeugen, 
dass sie miteinander die eine und einzige Kirche Gottes sind. Weil der 
Herr es schenkte, dass sie trotz ihrer Mangelhaftigkeit alle miteinander 
am Heil der Menschen mitwirken diirfen, hatten die Zwistigkeiten und 
Absonderungen wieder ein Ende zu finden. 

Da es die griechisch-lateinische Reichskirche der Spatantike so hielt, 
diirfen Lateiner und Griechen sie wegen der gemeinsam gefeierten sie- 
ben okumenischen Konzilien ftir „ungeteilt" halten, obwohl sich bei ge- 
nauerem Zusehen ergibt, dass Rom und Konstantinopel in den Jahrhun- 
derten dieser Konzilien insgesamt mehr ais 200 Jahre lang zueinander 
im Schisma lebten. Yves Congar z.B. verweist auf die Tatsache, dass in 
jenen Jahrhunderten, in denen Griechen und Lateiner sechs von ihren 
sieben gemeinsamen okumenischen Konzilien feierten, in etwas weniger 
ais in der halben Zeit zwischen ihnen keine volle Communio bestand"*. 
Auch zwischen anderen Patriarchaten hatte es damals bekanntlich 
Schismen gegeben. 


^ So wurden von den Aposteln zum Beispiel Diakone eingesetzt, ais es zu Spannungen 
gekommen war wegen der Yersorgung der Witwen, und ais Unklarheit aufkam, ob Unbe- 
schnittene getauft werden diirfen, wenn sie die mosaischen Frommigkeitsbrauche nicht 
ubernahmen, tagte das sogenannte Apostelkonzil. 

'' Zu den damaligen Schismen zwischen Rom und Konstantinopel zitierte er in: Zerris- 
sene Christenheit, Wien 1959, S. 111, zwei kirchengeschichtliche Untersuchungen. In einer 
von ihnen wird aufgezeigt, dass es in den 464 Jahren vom Beginn der Alleinherrschaft Kon- 
stantins (im Jahre 323) bis zum 7. okumenischen Konzil (im Jahre 787) zwischen den Grie¬ 
chen und den Lateinern fiinf Schismen von zusammen 203 Jahren gab. Die andere Unter- 
suchung berichtet von sieben Schismen mit zusammen 217 Jahren, die es in den 506 Jah¬ 
ren vom Tod Kaiser Konstantins (im Jahre 337) bis zur endgilltigen Annahme der Be- 
schliisse des 7. okumenischen Konzils durch die Kaiserstadt Konstantinopel (im Jahre 843) 
gab. 
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Von diesen Schismen galt und gilt bis auf den heutigen Tag bei allen, 
die von einer ungeteilten griechisch-lateinischen Reichskirche reden, 
dass die Schismen innerhalb der einen und einzigen Kirche bestanden. 
Denn solange man iiberzeugt war, dass die Meinungsverschiedenheiten 
und Spannungen weder das sakramentale Leben noch die Glaubenslehre 
betreffen, anerkannten sich die Bischofe beider Seiten gegenseitig ais 
Mitbriider im Bischofsamt und konnten, ohne einander Yorbedingungen 
zu setzen, miteinander zum Besten der einen heiligen Kirche ein Konzil 
feiern, die Meinungsverschiedenheiten und Spannungen abklaren und 
die Yoriibergehend Yerlorene sichtbare Communio neu aufleben lassen. 


In der nachfolgenden Zeit bis zum Florentinum 

Hatte es recht lange gedauert, bis man zur Konzilsaussprache zu- 
sammenfand, konnte bei Kirchenfuhrern und Theologen die Meinung 
aufkommen, die bestehenden MeinungSYerschiedenheiten und Spannun¬ 
gen hatten bereits ein Gewicht erlangt, das den Ausgleich nicht mehr 
ohne weiteres zulasst. 

Lateinische Stimmen, die in Zweifel zogen, dass die Lehren der Grie- 
chen noch rechtglaubig seien, lieben sich bald nach der Jahrtausend- 
wende vemehmen. Eine solche Unsicherheit sprach zum Beispiel Bern¬ 
hard Yon ClairYaux aus, ais er feststellte, dass die Griechen „mit uns sind 
und nicht mit uns sind, im Glauben (mit uns) Yereint, im Frieden (Yon 
uns) getrennt, obgleich sie auch im Glauben Yon den rechten Wegen 
wegstolperten“5. In der Gegnerschaft zum filioąue und im Azymenstreit 
stellten ihrerseits die Griechen die Rechtmabigkeit des Glaubensbe- 
kenntnisses und der sakramentalen Yollziige der Lateiner in Frage. 

Doch waren diese Sorgen furs Erste noch nicht Yon durchschlagen- 
dem Gewicht. Ais namlich die Normannen Siiditalien eroberten, hatten 
sie die dortigen griechischen Kirchen zwar fur „schismatisch" gehalten, 
und manchen ihrer kirchlichen Brauche standen sie recht skeptisch ge- 
geniiber, anerkannten aber, dass die Griechen dieselben heiligen Sakra- 
mente feierten wie ihre eigene normannisch-lateinische Kirche. Sie hiel- 
ten es deshalb fur angebracht, iiber Griechen und iiber sich selber ge- 
meinsame Bischofe amtieren zu lassen^. Wo der Bischof Grieche war, 
wurde er dem romischen, nicht mehr dem konstantinopolitanischen 


^ „Ego addo de pertinacia Graecomm, qui nobiscum sunt et nobiscum non sunt, iuncti 
fide, pace divisi, quamquam et in fide claudicaverint a semitis rectis". Zitat nach G. Awa- 
kuinov, Die Entstehung des Unionsgedankens, Berlin 2002, S. 246. 

^ Vgl. Suttner, Kircheneinheit im 11. bis 13. Jahrhundert durch einen gemeinsamen 
Patriarchen und gemeinsame Bischofe fiir Griechen und Lateiner, in: OKS 49 (2000) 314- 
324 
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Patriarchen unterstellt. Damit (und ohne dass bei ihm, bei seinem IClems 
oder beim Volk ein Wandel im Glaubens- und Frommigkeitsleben einge- 
fordert worden ware!) galt er ais in Einheit getreten mit der Kirche der 
neuen Landesherren. Auch die Lateiner, die in seinem Territorium leb- 
ten, galten dann ais Glaubige seiner Diozese. Sooft in der Folgezeit bei 
Wiederbesetzungen oder bei Neugrundungen von Bistumern lateinische 
Bischofskandidaten zum Zug kamen, amtierten diese ebenso ftir Latei¬ 
ner und Griechen, wie es andernorts die griechischen Bischofe taten. 
Weil die Eroberer eine gemeinsame Kirchenleitung hatten schaffen 
konnen, galten die Meinungsverschiedenheiten und Spannungen ftir 
soweit ausgeglichen, dass man die Einheit ftir wiedererlangt hielt. 

Auch die Kreuzfahrer hielten es so, ais sie in den Osten kamen. Nach- 
dem 1098 Antiochien erobert war, unterstellten sie sich zunachst der 
Jurisdiktion des dortigen Patriarchen Johannes IV. Zu Beginn der Latei- 
nerherrschaft war dieser auf dem ganzen Gebiet des Patriarchats von 
Antiochien oberster Kirchenfiihrer ftir Griechen und Kreuzfahrer’. So- 
bald jedoch der Kreuzfahrerfiirst ftir die Emennung neuer Bischofe 
sorgte, weil ein Bischofssitz (auf welche Weise auch immer) vakant 
wurde oder weil man ein neues Bistum gegriindet hatte, zog er Priester 
vor, die mit ihm aus dem Abendland gekommen waren, weil dies die 
Lateinerherrschaft stiitzte®. Die neuen lateinischen Bischofe wurden in 
ihrer Diozese (wie anfangs der Patriarch im gesamten Patriarchat) zu- 
standig fur Griechen und Kreuzfahrer, und zusammen mit den bisheri- 
gen griechischen Bischofen wurden auch sie zu Mitgliedern der einen, 
gemeinsamen Synode des antiochenischen Patriarchats. Ais schlieElich 
Patriarch Johannes IV. (nicht wirklich freiwillig) Antiochien verlieb und 
auf diese Weise der Patriarchenstuhl vakant gemacht wurde, besaben die 
Lateiner in der Synode hinreichenden Einfluss, um einen der Ihrigen 
zum Nachfolger wahlen zu lassen. Nach der Eroberung Jerusalems ge- 
schah dort Ahnliches®. Sowohl in Antiochien ais auch in Jerusalem mein- 
te man zunachst, man habe auf diese Weise die Kircheneinheit erreicht. 

So kam es in den Kirchen beider Patriarchate zu einer Art Fremdherr- 
schaft, von der gut bekannt ist, dass sie keineswegs auf ungeteilte 


’ Vgl. C. Karalevskij, Antioche, in DHGE III, 563-703, bes. Abschn. IX und X, Spalte 
613-635. 

® Zur Kreuzfahrerzeit war es nichts AuBergewóhnliches, dass sich der Ftirst um die 
Bischofsernennungen kilmmerte, denn Bischofsernennungen durch den Herrscher waren 
damals gemeinsame Gepflogenheit in Ost und West. 

® Manche (sowohl katholische ais auch nichtkatholische) Autoren der Neuzeit schrei- 
ben, die Kreuzfahrer hatten im Osten „lateinische Patriarchate errichtet". Eine solche 
Behauptung ist ahistorisch. Es wurden namlich keine neuen Institutionen gegrundet, 
vielmehr wurden Lateiner auf die bestehenden Patriarchenstuhle gewahlt. 
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Zustimmung stiel^'". Doch darf auch nicht ubersehen werden, was jiing- 
ste Forschungen zur christlichen Bildkunst in den Gotteshausern des 
Kreuzfahrerstaates Jerusalem erbrachten“. Diese machen deutlich, dass 
sich das damalige Zusammenspiel zwischen Lateinern und Griechen 
nicht allein auf Zwang zuruckfuhren lasst. Es gab nicht nur durch ein 
Machtwort des Herrschers berufene gemeinsame Bischófe, sondern in 
bestimmten Bereichen echte Gemeinsamkeit im geistlichen Leben, mehr 
wechselseitiges Einvernehmen also, ais man iiblicherweise vermutet. 
Ktihnel zeigt auf, dass es im Konigreich Jerusalem zu schopferischer 
Zusammenarbeit zwischen einheimischen christlichen Kreisen (beson- 
ders Monchen), Lateinern und Kiinstlern aus Byzanz gekommen sein 
muss; denn er kann ein gegenseitiges Sich-Beeinflussen zwischen 
Griechen und Lateinern beim Erstellen von Bildprogrammen fur das 
Ausgestalten von Kirchen nachweisen. Bei der hohen Zeugniskraft fiir 
das geistliche Leben, die im christlichen Osten der Ikonographie eignet, 
haben Kiihnels Eorschungsergebnisse viel Gewicht. Es war also nicht 
nur die Uberzeugung der Kreuzfahrer, dass wegen der gemeinsamen 
Bischófe die Spaltung zwischen ihnen und den Griechen ein Ende ge- 
funden habe; zumindest ein Teil der Griechen muss dieser Ansicht bei- 
gepflichtet haben, damit die geistliche Gemeinsamkeit moglich wurde. 

Ais 1204 die Kreuzfahrer auch Konstantinopel erobert und auch dort 
einen Lateiner zum Patriarchen eingesetzt hatten'^, anerkannte 1214 das 
4. Laterankonzih^ ausdnicklich, dass auf dem Weg, der von den Kreuz- 
fahrern und vorher schon von den Normannen eingeschlagen worden 
war, das fiir die Kircheneinheit Notwendige erreicht werden kann. Denn 
im neunten Kapitel seiner Beschliisse forderte es ais Bedingung fiir die 
Kircheneinheit nur, dass die Kirchenfiihrung in lateinische Hande gelegt 
werde: 


Von der Unzufriedenheit mit der „Fremdherrschaft’’ zeugte schon bald das Faktum, 
dass nach kurzer Zeit Wahlen von Gegenpatriarchen erfolgten. Doch diese sind nur ais 
„Exilpatriarchen" zu zahlen, da sie in dem Patriarchat, auf das sie Anspruch erhoben, kei- 
nerlei Jurisdiktion ausilben konnten. Ahnliche „Exilpatriarchen" wahlten nach dem Ende 
der Kreuzfahrerherrschaft bekanntlich auch die Lateiner. 

’ ’ Vgl. G. Kiihnel, Wall Painting in the Latin Kingdom of Jerusalem, Berlin 1988. 

Auch in Konstantinopel hatte die Absicht bestanden, durch den Lateiner auf dem 
Patriarchenthron das gesamte Patriarchat mit der Kirche des Abendlands zu yereinen 
Doch der Erfolg war beschrankt, denn im Exil von Nizaa, in einem Teilgebiet des Reiches, 
das die Kreuzfahrer nicht eroberten, behauptete sich neben dem griechischen Kaiser auch 
der griechische Patriarch weiter. Folglich blieb ein Teil des Patriarchats, in dem die La¬ 
teiner nicht regieren konnten, auBerhalb der von den Kreuzfahrern herbeigefuhrten „Ein- 
heit". 

Es sei wegen der nachfolgenden (fiir „heutige Ohren” erstaunlichen) Parlegungen 
eigens betont, dass die katholische Kirche dieses Konzil zu ihren verbindlichen 21 ókume- 
nisch genannten Konzilien zahlt. 
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In Anbetracht der Tatsache, dass mancherorts in derselben Stadt und Diózese 
Leute yerschiedener Sprache zusammenwohnen, die auch bei aller Einheit im 
Glauben yerschiedene Riten und Gewohnheiten haben, befehlen wir, dass die 
Bischófe solcher Stadle und Diózesen geeignete Manner aufstellen, die den 
Gottesdienst gemafi den verschiedenen Riten und Sprachen feiern und eben- 
so die Sakramente spenden. Sie sollen ihre Glaubigen auch durch Wort und 
Beispiel lehren. Indessen yerbieten wir unbedingt, dass dieselbe Stadt oder 
Diózese yerschiedene Bischófe habe. Das ware ein Monstrum, wie wenn ein 
einziger Leib mehrere Kópfe hatte. Aber wenn aus den angegebenen Griinden 
eine dringende Notwendigkeit dafiir besteht, soli der Ortsbischof in kluger 
Fiirsicht einen katholischen Pralaten vom griechischen Ritus ais seinen Vikar 
aufstellen''*, der ihm gehorsam und unterworfen sein soli in allen Dingen. 

Skepsis gegeniiber den griechischen Kirchenbrauchen bestand aller- 
dings fort, wie das vierte Kapitel der Konzilsbeschliisse deutlich macht: 

Auch wenn wir die Griechen, die in unseren Tagen zum Gehorsam gegeniiber 
dem Apostolischen Stuhl zunickkehren, fordem und ehren wollen, indem wir 
ihre Brauche und Riten soweit wir es mit dem Herm kónnen, untersttitzen, 
wollen und dtirfen wir ihnen dennoch nicht in dem beipflichten, was Gefahr 
fiir die Seelen erzeugt und der Ehrbarkeit der Kirche Abbmch tut. 


Doch die Skepsis kann nicht von jener Grobe gewesen sein, die aus 
dem Text fiir heutige Ohren herausklingen mag. Denn das Konzil sah 
keinen Anlass, die Normannen und die Kreuzfahrer zu riigen, weil sie 
schon seit mehr ais einem Jahrhundert die Praxis tibten, von den Grie¬ 
chen keine Yerbesserungen einzufordern. 

Der Auffassung des 4. Laterankonzils, dass gemeinsame Bischófe die 
Einheit zwischen Kirchen von unterschiedlicher Tradition garantieren, 
wurde im Gegenteil tiber Jahrhunderte hinweg auch andernorts zuge- 
stimmt. So war man zum Beispiel in Polen und in Litauen gewillt, die 
vom Laterankonzil yerfiigte Ordnung in den Landem der Ruthenen zu- 
grunde zu legen. Doch dort stieb wegen der Anmabungen, die sich die 
Lateiner in der Folgezeit erlaubten, eine Kircheneinheit von solcher Art 
recht bald auf Widerstand. Anders war es in den leyantinischen Kolonien 
der Yenezianer, in denen man ebenso verfuhr, wo aber die lateinische 
Oberschicht zu dtinn war, um sich dem griechischen Kirchenleben ge- 


Die Forderung, dass der Yikarbischof ein „katholischer Prałat" sei, hat Missyerstand- 
nisse yerursacht, sooft man ilbersah, dass zur Zeit des 4. Laterankonzils wie das Adjektiy 
„orthodox" so auch das Adjektiy „katholisch" noch keine Konfessionsbezeichnung war Wie 
im Glaubensbekenntnis bezeichnet es auch hier die allgemeine Kirche. Ein „katholischer 
Prałat" im Sinn dieser Bestimmung war ałso ein Wiirdentrager, der keinem schismatischen 
Konyentikel, sondern der ałłgemeinen Kirche zugehórte; ob er „Grieche" war oder „Latei- 
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geniiber „anmabend" verhalten zu konnen. Noch 1725 konnte Angelo 
Maria Quirini, der von 1723 bis 1727 (lateinischer) Erzbischof von Korfu 
war, in einem Brief an Papst Benedikt XIII. recht lebendig schildern, wie 
ihn die Griechen der Insel ais den Inhaber der kirchlichen Jurisdiktion 
iiber sie ehrten'^. 


Der Losungsversuch der Vdter von Florenz 

Die von den Kreuzfahrem in ihrem Herrschaftsgebiet geschaffene 
Kircheneinheit war briichig und endete zugleich mit ihrer Herrschaft. 
Bei vielen damaligen Theologen und Kirchenfuhrern fiihrte dies zu der 
Yermutung, dass sich die bestehenden Spannungen nicht nur auf das 
zeitliche Gefiige der Kirche bezogen, um dessen Korrektur die Kreuzfah- 
rer vor allem bemiiht waren; dass sie vielmehr tiefer griffen und das ei- 
gentliche Wesen der Kirche betrafen: dass auch die Glaubenslehre ange- 
fochten sei. 

Eine Periode lebhafter Studien begann. Die einen studierten die Ver- 
schiedenheiten und versuchten aufzuzeigen, dass ihr Gewicht grób 
genug sei, um die Einheit zu verbieten. Die anderen studierten sie eben- 
so, um zu zeigen, dass sie im Rahmen der rechten Glaubenstradition ne- 
beneinander bestehen durfen"’. Das Konzil von Ferrara/Florenz wurde 
der Angelegenheit gewidmet. Ais lateinische und griechische Bischofe 
1438 zu diesem Konzil zusammenkamen, standen ihre Kirchen nach 
gemeinsamer Uberzeugung beider Seiten zueinander im Schisma. Den- 
noch ging man wie die Teilnehmer an den okumenischen Konzilien der 
Spatantike wiederum davon aus, dass die Hierarchen beider Seiten Mit- 
briider sind im Episkopat und den Auftrag haben, miteinander die Glau- 
benslehren und die Glaubenspraxis beider Seiten zu erforschen. 

In der Tat pruften sie gemeinsam, ob die Unterschiede, die es zwi- 
schen ihnen im kirchlichen Leben gab, innerhalb des Rahmens der 
Rechtglaubigkeit zulassig sind, oder ob vielleicht die vier Punkte, die 
damals ais die hauptsachlichen Streitfragen galten, auf einer der beiden 
Seiten den rechten Glauben in Frage stellten. Besonders bedeutsam er- 
scheint das gemeinsame Priifen bei einem Yergleich mit dem 2. Yatika- 
nischen Konzil. Denn beim Yaticanum hielten die Griechen und die 
Lateiner des 20. Jahrhunderts das Mittun von „Schismatikern" ais Kon- 
zilsvater nicht mehr fur moglich. Sie betrachteten es nicht mehr ais eine 


Sein Brief findet sich in: Sacra Congregazione per la Chiesa Orientale, Yerbali delle 
conferenze patriarcali sullo siato delle Chiese Orientali, Yatikan 1945, S. 581-584. 

Ftir die Studien auf griechischer Seite vgl. H. G. Beck, Kirche und theologische Lite¬ 
ratur im byzantinischen Reich, Milnchen 1959, S. 663 ff., fiir die Studien der Lateiner G 
Awakumov, Die Entstehung des Unionsgedankens, Berlin 2002. 
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zu uberpriifende Frage, ob die unterschiedlichen Frommigkeits- und Er- 
kenntnisentwurfe beider Seiten Glaubensunterschiede seien, sondern 
hielten dies fur sicher. Daher meinten sie, dass orthodoxe Bischofe und 
Theologen an einem vom Papst einberufenen Konzil nur ais Beobachter 
teilnehmen konnten. Ihnen galt ais unvollziehbar, was beide Seiten beim 
Florentinum ais richtig empfanden. Die Grenze zwischen Lateinern und 
Griechen nannte man zur Zeit des Florentinums ebenso „Schisma" wie 
heutzutage die Grenze zwischen Katholiken und Orthodoxen, doch man 
hielt sie damals fur weniger grundsatzlich, ais man sie heutzutage ein- 
schatzt. 

Nach langen Gesprachen stellten die Florentiner Vater fest, dass die 
Zwietracht, die herrschte, nicht die Glaubensgrundlagen betraf, sondern 
auf Starrsinn in der Yerwendung bzw. Ablehnung bestimmter theologi- 
scher Ausdrucksweisen zuriickging, mit denen man von alters her in 
menschlicher Unzulanglichkeit auf beiden Seiten bemiiht war, ein und 
dasselbe apostolische Glaubenserbe auszusprechen, und sie anerkannten 
die Rechtglaubigkeit beider Seiten. Sie stellten fest, dass das Symbolum 
mit und ohne filioąue rechtglaubig ist, und sie kamen zu dieser Einsicht, 
Weil sich in ihren Diskussionen ergeben hatte, dass sich bereits die heili- 
gen Vater, dereń Rechtglaubigkeit wegen der ihnen gewahrten Fiihrung 
durch den Heiligen Geist unbestreitbar ist, beim Reden iiber den Aus- 
gang des Heiligen Geistes unterschiedlicher Formulierungen bedienten'^. 
Desgleichen stellten sie fest, dass bei der Eucharistie gesauertes und 
ungesauertes Brot verwendet werden kann und die Priester diesbeziig- 
lich der Uberlieferung ihrer jeweiligen Kirche folgen sollen; dass man 
nicht unbedingt vom Purgatorium reden muss, wenn man iiber die Ver- 
storbenen spricht und fiir sie betet; dass der romische Bischof so, wie es 
von jeher „in den Akten der okumenischen Konzilien und in den heiligen 
Kanones enthalten ist‘‘‘®, ais erster Bischof der Christenheit anzuerken- 


Vgl. J. Gili, Konstanz und Basel-Florenz, Mainz 1967, S. 3001. Er liihrt aus, dass nach 
langen Yerhandlungen eine Yerstandigung moglich wurde, ais man „die klare Uberzeugung 
gewonnen (hatte), dass ... beide (Seiten) recht hatten, da sie im Wesentlichen das Gleiche 
meinten, es aber in verschiedener Form ausdriickten. Diese Uberzeugung beruhte auf 
einem Axiom, das ... keiner der in Florenz anwesenden Griechen zu leugnen gewagt hatte, 
so selbstverstandlich war es ihnen; dass alle Heiligen ais Heilige vom Heiligen Geist in- 
spiriert sind und in Sachen des Glaubens miteinander ubereinstimmen milssen. Die Yor- 
stellung des Gegenteils hatte bedeutet, den Heiligen Geist zu sich selbst in Widerspruch set- 
zen. Die Heiligen konnen ihren Glauben zwar in verschiedener Form ausdriicken, einander 
aber niemals widersprechen". 

Eine „modernere" Formulierung fiir die Einschrankung der romischen Primatsan- 
spruche auf das, was „in den Akten der okumenischen Konzilien und in den heiligen Kano¬ 
nes enthalten ist", land Josef Ratzinger im Jahr 1976, ais er darlegte, dass die katholische 
Kirche von den ostlichen Christen nur das ais Glaubensaussage einfordern darf, was auch 
im 1 Millennium formulien und gelebt wurde. Er lieB, nachdem er bereits die Leitung der 
romischen Glaubenskongregation ubernommen hatte, dies „bewusst unverandert" nachdru- 
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nen ist, ohne dass dadurch die herkommlichen Rechte der ubrigen Pa- 
triarchen eine EinbuRe erfahren durfen. 

Die Vater von Florenz sahen keine Yeranlassung, von den Griechen 
zu verlangen, dass sie das filioąue oder das ungesauerte Brot ubernah- 
men; dass sie beim Reden iiber die Yerstorbenen den Ausdmck Purgato- 
rium yerwendeten; dass sie den jiingeren westlichen Entwicklungen der 
Modalitaten in der Ausiibung des Papstamtes'’ zustimmten. Auch stell- 
ten sie an die Lateiner nicht das Ansinnen, kiinftig wegzulassen, was auf 
griechischer Seite AnstoR erregt hatte. GemaR dem Beschlussdokument 
des Konzils durften beide Kirchen, die lateinische und die griechische, 
die Einheit aufnehmen, ohne Abstriche bei ihren Uberlieferungen oder 
Hinzufiigungen an sie vornehmen zu miissen, nur durften sie die jeweils 
anderen nicht niehr irrglaubig nennen. Die Christen beider Seiten, die 
bisher uneins waren, nannte der Konzilsbeschluss bereits in der Einlei- 
tung Kinder derselben Mutter Kirche, die auch im Schisma dieselben 
Gaben des Heiligen Geistes empfangen hatten, so dass zwischen ihnen 
die Yolle Kirchengemeinschaft móglich ist. 

Doch die langen Diskussionen der Florentiner KonzilsYater waren im 
geschlossenen Kreis erfolgt. Die Konzilsteilnehmer hatten bedauerlicher- 
weise nicht bedacht, dass die Aussohnung zwischen ihren Kommunita- 
ten die beiderseitige óffentliche und kommunitare Annahme der Eini- 
gung Yoraussetzt. Auch bedachten sie den groRen Wandel nicht, der seit 
dem 7. okumenischen Konzil Yor sich gegangen war, weil es keinen Kai- 
ser mehr gab, der iiber die Kirchen lateinischer und griechischer Tradi- 
tion gemeinsam herrschte und durch seine Machtmittel dafiir Sorge 
hatte tragen konnen, dass die Konzilsbeschltisse tiberall Annahme fan- 
den, wie es die Kaiser bei den alten okumenischen Konzilien de facto 
taten^“. Weil es unter den Gegebenheiten des 15. Jahrhunderts keine 


cken, wie er ausdriicklich vermerkte, weil es „in dieser Form Bedeutung ... gewonnen hat" 
(vgl. J. Ratzinger, Theologische Prinzipienlehre, Milnchen 1982, S. 209). 

’®Gegen Ende des Jahrhunderts, in dem das Florentinum getagt hatte, setzten die geo- 
graphischen Entdeckungen der Europaer ein und in ihrer Folgę eine Expansion der europa- 
ischen Kirche und mit ihr der Zustandigkeit des lateinischen Patriarchen in alle Konti- 
nente. Eine der Folgen davon war, dass die ostlichen Patriarchen, denen Europas Christen 
beim Florentinum noch unmittelbar begegnet waren, ihrer Aufmerksamkeit mehr und 
mehr entglitten, und dass die Eingrenzung des Konzils fur die papstlichen Zustandigkeiten 
ihrem Bewusstsein entschwand; vgl. Suttner, Der Wandel in der Ausubung des romischen 
Primats im Gefolge der Brester Union, in: J. Martę (Hg.), Internationales Forschungsge- 
sprach der Stiftung Pro Oriente zur Brester Union. Zweites Treffen; 2.-8. Juli 2004, Wiirz- 
burg 2005, S. 111-118; vgl. auch unsere Rezensionen in OKS 55 (2006) 299-306 zu zwei 
Schriften von Adriano Garuti, in denen er in ahistorischem Yorgehen zu leugnen yersucht, 
dass es jemals ein Patriarchat des Abendlands gegeben habe. 

Um die Wichtigkeit des kaiserlichen Wirkens fiir die Rezeption der alten okumeni¬ 
schen Konzilien recht zu erfassen, beachte man, dass sich manche Kirchen am ostlichen 
und sildostlichen Rand des Reiches, wo man vom Reich wegtendierte und auch bald unter 
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staatliche Hinfuhrung zur Annahme der Resultate der Konzilsberatun- 
gen mehr geben konnte — der Kaiser im Osten verlor sein Amt bald nach 
dem Konzil, und neben dem Kaiser im Westen gab es andere souverane 
Herrscher — ware auf beiden Seiten in den Gemeinden ein pastorales 
Miihen der Hierarchen um breite Zustimmung notwendig gewesen. Die 
zahlreichen Yorurteile iiber die jeweils „anderen" und die verbreiteten 
Missverstandnisse hatten in Predigt und Katechese bekampft werden 
miissen, damit der lange, in vielen Kreisen sehr ausgiebig kolportierte 
Yerdacht, die Yerschiedenheit zeuge von uniiberbruckbaren Gegensat- 
zen, abgelost worden ware durch eine Zustimmung zur besseren Ein- 
sicht, die von den Konzilsvatern miihsam erarbeitet worden war. Die 
Konzilsvater beider Seiten versaumten es, sich um ein Yerbreiten kor- 
rekter Kenntnisse bei der Mehrheit von JGerus und Yolk zu ktimmern, 
und so blieb ihr Beschluss ohne Wirkung. 


Ein Wandel in nachtridentinischer Zeit 

Im nachfolgenden 16. Jahrhundert schuf die Reformation eine veran- 
derte Situation. Denn durch sie erfolgte eine Kirchenspaltung, bei der 
nicht das Miteinander von Ortskirchen verloren ging, die von Anfang an 
unterschiedlich waren, vielmehr brach durch das Auftreten der Reforma- 
toren eine mehr ais tausendjahrige gemeinsame Tradition in Teile aus- 
einander. Beim Gegensatz zwischen den traditionstreuen Christen, die 
man recht bald ais „Papisten" beschimpfte, und den Anhangern der Re¬ 
formation, die „Neuerer" genannt wurden, ging es nicht um theologische 
Ausdrucksweisen, mit denen man von jeher auf beiden Seiten in 
menschlicher Unzulanglichkeit bemiiht war, ein und dasselbe apostoli- 
sche Glaubenserbe auszusprechen; vielmehr traten jetzt echte Wider- 
spriiche zutage, weil die Reformatoren bestritten, dass alles, was die 
„Papisten" fiir gottgegeben und heilig hielten, zum Erbe des Evangeli- 


persische bzw. arabische Herrschaft geriet, und wo die Kirchen vom Kaiser daher nur sehr 
wenig bfeeinflusst werden konnten, den Yerfiigungen der okumenischen Konzilien von 
EpheSus und von Chalkedon bezilglich der Ausdrucksweise beim Reden uber die Inkarna- 
tion des Gottessohnes nicht beugten. Wie die Kirchengeschichtsforschung inzwischen 
nachwies, bestand zwischen diesen Kirchen und jenen, die dem Kaiser unterstanden, kein 
inhaltlicher Gegensatz in der Christologie. Yielmehr wurde von ihnen nur die theologische 
Ausdrucksweise der „kaiserlichen Seite" abgelehnt, und dies verursachte die bis heute fort- 
bestehenden Schismen; vgl. Suttner, Yorchalcedonische und nachchalcedonische Christolo¬ 
gie-. die eine Wahrheit in unterschiedlicher Begrifflichkeit, in: Una Sancta 57 (2002) 6-15. 
Beachtenswert ist in diesem Zusammenhang, dass die Gegner des Konzils dessen Anhanger 
mit dem politischen Schimpfwort Melkiten (= die Kaiserlichen) bedachten. 
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ums gehore^'. Unter denselben Gesichtspunkten gab es somit zu den 
namlichen Lehrpunkten sowohl Zustimmung ais auch Ablehnung, und 
zwangslaufig ist es so, dass in einem solchen Fali entweder die Zustim¬ 
mung oder die Ablehnung (eventuell sogar beides) das Glaubenserbe an- 
ficht; auf keinen Fali kann beides der Wahrheit entsprechen. 

Der Unterschied zwischen den alten Spaltungen, bei denen man sich 
auseinander gelebt hatte, weil kontrare Auffassungen aber keine eindeu- 
tigen Widerspriiche vorlagen, und den neuen Spaltungen aufgrund von 
wirklichen Widerspriichen wurde iibersehen. In der Folgezeit beging 
man den Fehler, von allen Spaltungen anzunehmen, von den alten ge- 
nauso wie von den neuen, dass es zu ihnen gekommen sei, weil die 
Gegenseite etwas Wichtiges vom heiligen Erbe geleugnet bzw. zu ihm 
etwas Irdisches hinzugefiigt hatte. Mit der Zeit entwarf man sogar ein 
den Gang der Ereignisse verzerrendes Schaubild von den Kirchenspal- 
tungen, das mit der Zeit in zahlreiche katholische und orthodoxe Lehr- 
biicher einging. Es zeigt einen Stamm, der — je nach der konfessionellen 
Ausrichtung des Lehrbuchs — die katholische oder die orthodoxe Kirche 
symbolisiert. Von diesem Stamm, so mochte das Schaubild iiberzeugen, 
seien die iibrigen Konfessionen durch Absonderung herausgewachsen, 
die einen im ersten, die anderen im zweiten Jahrtausend^^. 

Die Folgę war die Yerbreitung einer einheitlichen Yorstellung von al¬ 
len Schismen. Man meinte, es habe sich jeweils eine Gruppe von Glaubi- 
gen durch Ablehnung eines wichtigen Bestandteils der Glaubensbot- 
schaft oder durch das Beimischen irdischer Ansichten zum heiligen 
Glauben aus dem gemeinsamen Yaterhaus der JCirche abgesondert, an- 
gefuhrt von ihren irrigen Theologen und Kirchenfuhrern. Um die Schis¬ 
men wieder zu beenden, sei es darum erforderlich, dass die in die Irre 
gegangenen Gruppen ihren Fehler erkennen, sich der Wahrheit, von der 
sie sich abwandten, wieder zuwenden und ins Yaterhaus der Kirche, das 
heibt in die Konfession der Lateiner beziehungsweise der Griechen, zu- 
rtickkehren. Fiir die in der Kirche Yerbliebenen aber bestehe die Pflicht, 


Die „Unterschiedlichkeit von Anfang an“ zwischen Griechen und Lateinern kann 
unter anderem zur Folgę haben, dass sich ihre Begriffe selbst dann nicht decken, wenn sie 
gleichlautend sind. Wenn bei unterschiedlichem Wortverstandnis die einen einem Begriff 
zustimmen und die anderen ihn verwerfen, ist dies moglicherweise nur ein kontrarer, kein 
kontradiktorischer Gegensatz. Doch bei „Papisten" und „Neuerern" des 16. Jahrhunderts, 
die in derselben theologischen Tradition standen, deckten sich die gleichlautenden Begriffe 
inhaltlich mit Sicherheit, und es lagen jedesmal kontradiktorische Widerspruche vor, wenn 
die einen lehrten, dass das, worauf sich ein ihnen gemeinsamer Begriff bezog, zum heiligen 
Erbe gehore, und die anderen lehrten, dass es nicht dązu gehore. 

Trotz der klaren Aussage des 2. Yatikanischen Konzils iiber die zweierlei Arten von 
Spaltungen fiigte man dieses Schaubild 1987 (auf S. 148) wieder ein in die Neuauflage des 
Herderatlasses zur Kirchengeschichte, von dem man sogar den Anspruch erhebt, er erganze 
das LThK. 
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alles ihnen Mogliche zu unternehmen, um die „irrigen Schafe" tiber die 
Falschheit des Schrittes, der zum Entstehen ihrer Konfession fuhrte, zu 
belehren und sie dringlich zur Heimkehr aufzurufen. 

Ein klarer Yerfechter einer Fehleinschatzung der Griechen von dieser 
Art war kurz vor der Brester Union der polnische Jesuit Piotr Skarga. 
Weil die Griechen die Modalitaten in der Amtsfuhrung des romischen 
Bischofs anders verstanden ais er und seine Mitbriider aus dem Jesuiten- 
orden, unterstellte er, dass diese zu einem gewissen Zeitpunkt aufgehort 
hatten, weiterhin das papstliche Amt anzuerkennen, wie es die „unge- 
teilte Kirche" getan hatte. 

Die Griindungsgeschichte des Jesuitenordens muss bedenken, wer die 
Auffassung Skargas von den angemessenen Modalitaten in der Amtsfuh¬ 
rung des romischen Bischofs erfassen mochte. Wie namlich schon beim 
ersten von jenen Ausspracheabenden des Ignatius mit seinen Gefahrten 
im Jahr 1539, bei denen man sich zur Ordensgriindung entschloss, zuta- 
ge trat, lag der Griindung des Jesuitenordens eine Konzeption von der 
Primatsausiibung durch den romischen Bischof zugrunde, die in schar- 
fem Gegensatz steht zum Florentinum. Wie aus der Niederschrift von 
den Beratungen zu entnehmen ist, war es das Ziel der Uberlegungen und 
das eigentliche Motiv fur die Ordensgriindung, untereinander den 
Zusammenhalt sicherzustellen, nachdem sich gezeigt hatte, dass ihnen 
der Papst, dem sie sich gemab einem Gelobnis von 1534 zur Yerfiigung 
gestellt hatten, Aufgaben an verschiedenen Orten zuweisen wollte. Man 
eróffnete die Beratung mit der Frage, ob es angemessen sei oder nicht, 
sich fest zusammenzuschlieben „nachdem wir uns und unser Leben 
Christus unserm Herrn und seinem wahren und rechtmabigen Stellver- 
treter auf Erden dargebracht und geweiht haben, damit er tiber uns ver- 
fiige und uns dorthin sende, wo er urteilt, dass wir Erfolg haben konnen, 
sei es (zu den Tiirken), sei es zu Indem oder Ketzern oder anderen Glau- 
bigen oder Unglaubigen"^^. Sozusagen in directo enthalt die Formulie- 
rung das Bekenntnis zur Lehre vom Primat des Bischofs von Rom; sozu¬ 
sagen in obliguo steht aber auch die Erwartung dahinter, der Bischof 
von Rom tibe seinen Primat so aus, dass er ftir Ignatius und seine Ge¬ 
fahrten (und spater ftir alle Jesuiten) in der ganzen Welt den ordentli- 
chen pastoralen Dienst bestimmt. Dem besonderen Gehorsamsgeltibde 
der Jesuiten auf den Papst ais ihren unmittelbaren und weltweit zustan- 
digen Oberen ftir den alltaglichen pastoralen Dienst liegt ein Yerstandnis 
von den Modalitaten der Primatsausiibung des Papstes zugmnde, das 
vom Papstdogma der katholischen Kirche nicht mehr gedeckt ist. Wer 
eine Primatsausiibung des Papstes tiber die ordentliche Seelsorge tiberall 
auf dem Erdball erwartet, iibergeht namlich die (vom Florentinum aner- 


Vgl. Monumenta Historica Societatis lesu, vol. 63, S. 3. 
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kannten) eigenen Yerantwortlichkeiten anderer Hierarchen und fugt 
zum Dogma der katholischen Kirche von der Existenz eines papstlichen 
Primats etwas hinzu; er handelt ahnlich den Konziliaristen des Spatmit- 
telalters, die bekanntlich hinausgingen iiber das Dogma von der Kompe- 
tenz allgemeiner Konzilien und vom Recht der Kirche, solche immer 
wieder zu feiern, und die diese Konzilien zu periodischen Yersammlun- 
gen, d.h. zu einem Institut der ordentlichen Pastorał, umgestalten woll- 
ten. Das zentralistische Konzept von den Modalitaten des romischen 
Primats, das Ignatius und seine Gefahrten vertraten, verlangt mehr ais 
die Glaubenslehre der katholischen Kirche, namlich nicht nur die Aner- 
kennung der Existenz des Amtes, sondern auch noch die Zustimmung 
zur faktischen posttridentinischen Entwicklung in der Amtsausubung. 
Somit war es vollig unangemessen, dass Piotr Skarga den Widerspruch 
zur Yorstellung seines Ordens von der Yorgehensweise des Papstes ais 
einen Widerspruch zur katholischen Glaubenslehre vom Papst deutete. 

Die Andersartigkeit der griechischen Auffassung von der Amtsaus- 
iibung des romischen Oberhirten verstellte ihm den Blick auf die Tatsa- 
che, dass die Griechen beim Florentinum aus ihrer eigenen Tradition 
heraus den Papst gemeinsam mit den Lateinern ais den Nachfolger des 
seligen Apostelfursten Petrus, ais den wahren Stellvertreter Christi, ais 
das Haupt der ganzen Kirche und ais den Yater und Lehrer aller Chris- 
ten bezeichneten, dem vom Herm Jesus Christus im seligen Petrus die 
volle Gewalt iibertragen ist, die gesamte Kirche zu weiden, zu leiten und 
zu lenken^'', von dem sie aber — ihrer Eigenart gemab — betonten, dass 
er zu amtieren habe, wie es in den Akten der ókumenischen Konzilien 
und in den heiligen Kanones festgehalten ist, und unter Wahrung der 
Privilegien und Rechte der ostlichen Patriarchen. Fiir den Jesuiten 
Skarga galt es vielmehr ais absolutes Heilserfordernis fiir die Christen, in 
genau jener Weise unter der Obhut des romischen Hirten zu stehen, die 
in der abendlandischen Kirche seiner Zeit fiir die richtige galt und die 
sein Orden mit besonderer Deutlichkeit vertrat; jeden Zweifel daran hielt 
er fiir eine Abwendung von der gottgewollten Ordnung der Kirche und 
von ihrer althergebrachten Lehre. Denn es war ihm unbekannt, dass sich 
die von ihm und von seinen Mitbriidern fiir richtig gehaltene Ausge- 
staltung des Papstamtes erst wahrend der nachtridentinischen Reformen 
herausgebildet hatte. Das Abweichen der nicht auf Rom bezogenen 
ostlichen Kirchen von der ihm gelaufigen Auffassung vom Papst wog fiir 
ihn so schwer, dass er dereń volle Befahigung zum Dienst am Heil der 
Seelen in Frage stellte. 


Alle in dieser Aussage vorgelegten Formulierungen sind dem Beschluss des Florenti- 
ner Konzils vom 6.7.1439 entnommen. 
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Wer wie Skarga vom nachtridentinischen Denken^^ gepragt war, 
musste der Meinung sein, dass die ostlichen Gemeinschaften wegen 
ihres Getrennt-Seins vom Papst die Wiirde, Christi Kirche zu sein, verlo- 
ren hatten. Auch musste er in schwere Sorge geraten um die Schafe 
Christi, die durch sie in die Irre geleitet wurden^*’. Er musste darauf 
drangen, dass die irrigen ostlichen Gemeinschaften ihren heilsgefahr- 
denden Mangel schnellstens beheben, und vor einer Zustimmung zur 
Wiederaufnahme der Communio mit ihnen musste er verlangen, dass sie 
„ihre Unterschiede zur wahren Kirche" beheben. Nur durch eine Kon- 
version im strikten Sinn des Wortes kónnten Schismen behoben werden, 
wenn sie tatsachlich allesamt von der Art waren, die ihnen von dem 
Schaubild zugeschrieben wird, das sich — wie geschildert — in zahlrei- 
chen katholischen und orthodoxen Lehrbuchem des 19. und 20. Jahr- 
hunderts findet. 

Betriiblich ist, dass sich Papst Klemens VIII. nicht an den Beschliis- 
sen des Florentinums orientierte, sondern wie Skarga dachte, ais er 1595 
die Bulle Magnus Dominus fur die Ruthenen verfasste und ihnen die 
Union gewahrte^^. Auch der ungarische Primas Leopold Kard. Kollonitz 
verstieb 1701 beim Abschluss der Siebenbiirgener Kirchenunion gegen 
das Florentinum und handel te im Gegensatz zu den Anweisungen, die 
den verhandlungsfuhrenden Jesuiten von der rómischen Congregatio de 
Propaganda Fide erteilt worden waren; auch er verhielt sich, wie es dem 
Denken Skargas entsprach^®. Dann zog es sich allerdings bis ins 18. 


Diese Denkweise ist nachtridentinisch und nicht, wie es mitunter geschieht, triden- 
tinisch zu nennen. Th. Freudenberger hat in „Wegzeichen" (Festschrift Biedermann), 
Wurzburg 1971, S. 153-165, aufgewiesen, dass Papst Pius IV. weder Milhe noch hohe Ko- 
sten scheute, um auch Yertreter der schismatischen Kirchen des Ostens zur Teilnahme am 
Trienter Konzil zu bewegen, und dass man auf dem Tridentinum peinlich bemilht war, 
keinen Beschluss zu fassen, der zusammen mit den Protestanten auch die Griechen verur- 
teilt hatte. Wahrend des Tridentinums galt noch die florentinische Konzeption. 

In der Enzyklika Mystici corporis stimmte 1943 Papst Pius XII. Skargas Interpretati- 
on zu und schrieb; „Den Gliedern der Kirche sind nur jene in Wahrheit zuzuzahlen, die das 
Bad der Wiedergeburt empfingen, sich zum wahren Glauben bekennen und sich weder 
selbst zu ihrem Unsegen vom Zusammenhang des Leibes getrennt haben noch wegen 
schwerer YerstóBe durch die rechtmaBige kirchliche Obrigkeit davon ausgeschlossen wor¬ 
den sind ... und die, welche im Glauben oder in der Leitung voneinander getrennt sind, 
[konnen] nicht in diesem einen Leib und aus seinem einen góttlichen Geiste leben". In Art. 
95 der Enzyklika Ut unum sin! forderte 1995 Papst Johannes Paul II. hingegen auf. nach 
neuen Modalitaten fitr die papstliche Amtsfilhrung zu suchen. 

Der Gegensatz von Klemens VIII. zum Florentinum wird aufgezeigt im Beitrag: Do- 
kumente der Brester Union, ilbersetzt von Klaus und Michaela Zelzer mit Erlauterungen 
von Ernst Chr. Suttner, in: OKS 56 (2007) 206-252. 

Ygl. Suttner, Das Abrilcken von der Ekklesiologie des Florentiner Konzils bei der 
ruthenischen Union von 1595/96 und bei der rumanischen Union von 1701, in: Trierer 
Theologische Zeitschrift 114 (2005) 28-45. 
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Jahrhundert hin, bis die Lateiner allgemein so dachten”, und auch die 
Griechen verhielten sich ab dem 18. Jahrhundert auf die namliche 
Weise. 

Der ZusammenstoR der nachtridentinischen Auffassungen von Latei- 
nern und Griechen kann verdeutlicht werden durch eine „Momentauf- 
nahme“ aus dem funften Jahrzehnt des 18. Jahrhunderts. Ein serbischer 
Mónch namens Yisarion Sarai aus der Kirche von Karlowitz brachte den 
Widerstand gegen die Siebenbiirgener Kirchenunion zum Aufflammen, 
ais er im Marz und April 1744 durch Siebenbiirgen zog und predigte: 

Ihr erbarmt mich. Eure unschuldigen Kinder, dereń Seelen im ewigen Feuer 
brennen werden, weil sie von unierten Priestern getauft wurden, erbarmen 
mich. Die Taufe durch unierte Priester ist keine Taufe sondern ein Fluch, 
denn sie haben den Glauben der sieben Konzilien verlassen, ais sie sich mit 
den unglaubigen Lateinern vereinigten. Daher sind die von ihnen Getauften 
nicht getauft. Die von ihnen Getrauten sind nicht verheiratet und die von ih¬ 
nen gespendeten Sakramente sind keine Sakramente. Geht in keine unierte 
Kirche und behaltet keinen unierten Priester, denn wenn ihr einen solchen 
behaltet, werdet ihr verdammt werden^®. 


Die ekklesiologische Entgegnung von Seiten der unierten Theologie 
auf die These, dass die von unierten Priestern gespendeten Sakramente 
nichtig seien, lieR nicht auf sich warten. 1746 verfasste Gherontie Cotore 
eine Erlauterung der in Elorenz untersuchten theologischen Themen^' 
und stellte drei Eragen ans Ende seiner Schrift: 

— Konnen Griechen, Rumanen, Moskowiter und andere Schismatiker geret- 
tet werden, solange sie auBerhalb der katholischen Kirche Roms verbleiben 
und sich nicht mit ihr unieren, wie unsere heiligen Vater [= wie Bischof 
Atanasie Anghel und seine Protopopen, welche die Union eingingen]? 

— Sind die Bischófe und Metropoliten der Schismatiker, die nicht vom Vikar 
Jesus Christi, das heiBt vom Papst, bestatigt sind, vor Gott legitime und wirk- 
liche Hierarchen? 

— Yollziehen die Bischófe und Metropoliten der Schismatiker ohne Bestati- 
gung durch den Papst die heiligen Sakramente gut? 


Die Stationen in der Entwicklung der einschlagigen ekklesiologischen Positionen vor 
dem ausgehenden 16. Jahrhundert sowie jene in und nach der Umbruchszeit sind in groben 
Zilgen gezeichnet im zusammenfassenden Schlusskapitel bei Suttner, Die Chrislenheit aus 
Ost und West auf der Suche nach dem sichtbaren Ausdruck fur ihre Einheit, Wiirzburg 
1999, S. 279-302. 

° Zitiert nach Z. Pacliseanu, Istoria Bisericii Romanę Unitę, in: Buna Yestire 16 (1977) 
3/4, S. 95 f. 

Erste im Druck erschienene Ausgabe von Cotores Arbeit: Laura Stanciu (Hg.), Ghe¬ 
rontie Cotore, Despre Articulusurile ceale de price, Alba lulia 2000. 
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Fiir Yisarion, der emport war, weil die unierten Priester iiber die 
sieben Konzilien hinaus eine weitere Autoritat, namlich den Papst, aner- 
kannten (und nach seinem Urteil dem heiligen Erbe der Kirche „etwas 
beimischten") haben diese Priester keine Yollmacht mehr zum Dienst 
am Heil der Menschen, und wer zu ihnen steht, wird Yisarion zufolge 
verdammt werden. Gherontie Cotore spricht seinerseits jenen Bischofen 
und Priestern, die nicht auf die namliche Art wie die Yater der unierten 
Rumanen eine Union mit dem Papst eingegangen waren (und denen 
darum die „richtige Bezogenheit auf den Papst" abgeht), die Sendung 
zum Heilsdienst ab. Eine Umkehr der jeweils „anderen" (die Abkehr von 
dem, was bei ihnen ais „heilige Lehre" gilt), also ihre echte Bekehrung, 
gilt beiden ais die Yoraussetzung dafur, dass die Geistlichen der anderen 
Gemeinschaft wieder den Heilsdienst von Bischofen und Priestern der 
JGrche Christi verrichten diirfen. 


Umsturz der Ekklesiologie im 18. Jahrhundert 

Zur offiziellen Haltung der katholischen Kirche wurde die neue 
Denkweise, nachdem sich 1729 die romische Kongregation fiir die Glau- 
bensverbreitung zur Ekklesiologie jener Theologen bekannt hatte, wel- 
che die Legitimitat der Sakramentenspendung durch „Schismatiker und 
Haretiker" bezweifelten; sie erlieb damals ein Dekret, das jegliche Ge- 
bets-, Gottesdienst- oder gar Sakramentengemeinschaft zwischen den 
Glaubigen, die mit dem Papst in Einheit standen, und den „Schismati- 
kern und Haretikern" fiir kiinftige Zeiten strikt untersagte^^. Die griechi- 
schen Kirchen kamen zur namlichen Haltung, ais sich ihre Patriarchen 
im Juli 1755 versammelten und alle von ihnen getrennten Christen fiir 
ungeheiligt und ungetauft erklarten”. 

Das romische Dekret von 1729 war keine dogmatische Entscheidung. 
Es kam auch nicht vom Papst selber, sondern von einer Behorde der Ku¬ 
rie. Doch es zerschnitt das Tischtuch zwischen den griechischen und den 
lateinischen Kirchen grtindlicher, ais dies die Exkommunikationsbullen 
von 1054 hatten tun konnen^"*. Denn 1054 waren in einem Augenblick 
aufwallender Gemiiter einzelne Personlichkeiten angegriffen worden. 
Weil dieser Angriff unfair war und es sich um hochgestellte Personlich- 


Im vollen Wortlaut ist das Dekret zu finden in: Sacra Congregazione per la Chiesa 
Orientale, Yerbali delle Conferenze Patriarcali ..., S. 595-602. 

Mansi XXXVni, 575-644: Synodi Constantinopolitani de iterando baptismo a Latinis 
collato 1755 a mense ianuario ad iulium. 

Vgl. Suttner, Der Mythos vom „GroBen Schisma" im Jahr 1054. Zum Yerhaltnis zwi¬ 
schen den Kirchen lateinischer und byzantinischer Tradition vor und nach dem angebli- 
chen Wendepunkt, in: Catholica 58 (2004) 105-114. 
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keiten handelte, wurde er bitter empfunden und hat sich im Gedenken 
unserer Kirchen schwer ausgewirkt. 1729 stellte sich die romische Kurie 
in einem Dokument, das nach langem innerkatholischem Streit und in 
vielen Beratungen griindlich erarbeitet worden war, auf die Seite derer, 
die die Rechtmaftigkeit der Sakramente und die volle Kirchlichkeit der 
griechischen Kirchen bezweifelten. 1054 war es nur um einzelne Perso- 
nen gegangen; ihnen wurde Unrecht angetan. 1729 ging es hingegen um 
die Wiirde der griechischen Kirchen; diese wurde ausdriicklich in Zwei- 
fel gezogen. 

Durch die Bezeichnung der Christen anderer Konfession ais „Unge- 
heiligte und Ungetaufte" haben die griechischen Patriarchen die sakra- 
mentalen Riten, die an ihnen vollzogen worden waren, fiir leere Zeremo- 
nien erklart, die keine Gaben des Heiligen Geistes vermitteln konnen. 
Ortsgemeinden, in denen keine wirklichen Sakramente zur Heiligung der 
Glaubigen, sondern nur leere Feiern vollzogen werden, sind nicht die 
Kirche, Also haben die griechischen Kirchen durch diesen Beschluss 
eine klare Ablehnung der abendlandischen Christenheit ausgesprochen. 
Nie hatte es vorher eine ebenso ernste Yerurteilung der lateinischen 
durch die griechischen Kirchen gegeben, und iiberhaupt nie ist es zu 
einer ebenso uneingeschrankten Yerwerfung der griechischen durch die 
lateinische Kirche gekommen^^. Beide Seiten erklarten sich 1729 bzw. 
1755 zur alleinseligmachenden Kirche. 

Wer getrennt ist von der alleinseligmachenden Kirche, gehort im Sinn 
des Evangeliums zu den „verlorenen Schafen", und auf den Klerikern der 
alleinseligmachenden Kirche liegt die Gewissenspflicht, ihnen ais „gute 
Hirten" nachzugehen und sie baldigst „heim zu hol en". Darum bedeutete 
in der Folgezeit „Schismen bereinigen" dasselbe wie „die verlorenen 
Schafe heriiberholen", und nicht wenige Kleriker und Glaubige sahen 
kaum mehr einen Unterschied zwischen dem Missionsauftrag der Kirche 
bei den Ungetauften und der Yerpflichtung, auch Sorge zu tragen um die 
„Riickkehr der Schismatiker". Dies fuhrte dazu, dass fiir eine gewisse 
Zeit das Yorbereiten und Fordem von Unionen (wie tibrigens auch ihre 
Unterdruckung und der Widerstand gegen sie) nahezu ais Konkurrenz- 
kampf zwischen Katholiken und Orthodoxen erschien. 

Um der Gewissenspflicht gegentiber jenen „verlorenen Schafen" 
nachzukommen, die noch nicht zu Unierten geworden waren, mussten 
seither die katholischen Missionare um Konversionen werben. Eine Pe- 
riode begann, in der seeleneifrige Missionare nicht mehr glaubten, dass 


Von der Yerbindlichkeit des Beschlusses der griechischen Patriarchen in den einzel- 
nen orthodoxen Kirchen und von seiner Infragestellung durch bestimmte andere orthodoxe 
Kirchen wird berichtet bei Suttner, Die eine Taufe zur Yergebung der Silnden, Zur Aner- 
kennung der Taufe westlicher Christen durch die orthodoxe Kirche im Laufe der Ge- 
schichte, in: Rappert (Hg.), Kirche in einer zueinander ruckenden Welt, S. 249-295. 
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die orthodoxen Christen in ihren Gemeinschaften zum Heil finden wiir- 
den und meinten, alles daransetzen zu mussen, um ganze Bistiimer bzw. 
Pfarreien der „irrigen Christen" zum Ubertritt in die katholische Kirche 
zu bewegen bzw., wenn sie die „andersglaubigen Gemeinschaften" nicht 
ais ganze gewinnen konnten, bei den „irrigen Christen" wenigstens um 
Einzelkonversionen zu werben. Sie sahen sich nicht mehr in der Lagę, 
die „schismatischen ostlichen Gemeinschaften" ais Kirche Christi anzu- 
erkennen und meinten — aus pastoraler Liebe! — iiberall mit Rom 
unierte Kirchen ins Leben rufen zu mussen, selbst wenn diese winzig 
klein blieben. Dabei kam es zum Beispiel unter Kopten, Griechen und 
Russen sogar zum Entstehen mit Rom unierter Kirchen, die auf keinen 
Unionsabschluss mit irgend einer Kommunitat zurtickgehen, sondern 
dadurch entstanden, dass der Papst, ais eine grobere Anzahl von Einzel- 
konversionen erreicht war, die Weihe von Bischofen, im Fali der Kopten 
sogar die Einsetzung eines Patriarchen, erlaubte^*’. 

Es ist zu bedenken, dass die katholische Kirche aufgrund ihrer dama- 
ligen Ekklesiologie iiberzeugt war, der Herr, der ausdriicklich wiinscht, 
dass eine Herde und ein Hirte sei, habe ihr die Christen allesamt anver- 
traut und darum seien diese auch dann, wenn sie sich „verirrt haben", 
nach Gottes heiligem Willen eigentlich „die Ihrigen". Aufgrund ge- 
schichtlicher, geographischer oder nationaler Tatsachen hielt ihrerseits 
die Orthodoxie die Unierten und alle, dereń Yorfahren sich irgendwie 
von ihrer Herde getrennt haben, fur „die Ihrigen". Um fur die „Heimho- 
lung" der „Yerirrten", die sie ebenfalls fur Gottes heiligen Willen hielt, 
alles irgendwie Mogliche zu tun, hat manche orthodoxe Kirchenleitung 
es sogar fur dringlicher erachtet, Missionare zu ihnen ais zu den Heiden 
zu senden. Der Yorwurf auf „unfaire Abwerbung" und auf Proselytismus 
gegeniiber den Missionaren oder den orthodoxen Werbern um „Riick- 
kehr zur Mutterkirche" war darum der Mehrheit der Glaubigen jener 
Zeit schlechterdings unbegreiflich. Wer nicht beachtet, dass es aufgrund 
der ekklesiologischen Uberzeugungen aus dem 18. Jahrhundert Gewis- 
sensgriAnde waren, die das geschilderte Yerhalten erzwangen, lauft Ge- 
fahr, das Werk auch dort, wo es aus Pflichtbewusstsein unternommen 
wurde, ais reinen Proselytismus zu missdeuten — ais ein Handeln, das 
nichts anderes gewesen ware ais ein Bemiihen, die eigene Kirche im so- 
ziologisch-politischen Sinn zu vermehren, damit ihr die dominierende 
Position zukame bzw. verbleibe. Die ehrliche Kirchengeschichtsschrei- 
bung hat einzuraumen, dass in einer Reihe von Fallen soziologisch-poli- 
tische Motive in der Tat mitwirkten; doch ist darauf zu achten, dass sie 


Fiir Details zum Entstehen dieser unierten Kirchen vgl. Suttner, Die Christenheit aus 
Ost und West auf der Suche nach dem sichtbaren Ausdruck fiir ihre Einheit, S. 209-211; 
224-225; 234-239. 
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in der Darstellung nicht in ubertriebenem Ausmab herausgestellt wer- 
den, damit es zu keinen verzerrenden Sichtweisen kommt. 

Den Werbern um Konversionen, die angesichts der neuen Ekklesiolo- 
gie dem nachkamen, was ihnen ehrlichen Gewissens ais Pflicht erschien, 
ist jener Respekt zu erweisen, den ein Mensch dann fur sein Tun ver- 
dient, wenn er sich gewissenhaft an den von ihm fur richtig gehaltenen 
Prinzipien orientiert, mag diese Orientierung auch von anderen, die eine 
bessere Einsicht haben, ais irrig erkannt oder aus ernsten Griinden zu 
einem spateren Zeitpunkt ais verfehlt eingestuft werden. Denn an die 
besten Wissens und Gewissens erworbene eigene Einsicht, nicht an die 
Erkenntnis anderer hat sich das freie menschliche Gewissen zu halten^^. 
Im Fali eines Irrtums trotz besten Wissens und Gewissens verdienen 
freilich nur die Aufrichtigkeit der Gewissenshaltung und der Einsatz, 
nicht aber das Werk Anerkennung. Die aufrechte Gewissenshaltung und 
der opferbereite Einsatz vieler Missionare verdienen aber die Anerken¬ 
nung wirklich, obgleich ihr Werk fehlerhaft, im konkreten Fali sogar 
verwerflich genannt werden muss. Nur ihre Gewissenstreue und ihre 
Einsatzfreude, nicht aber ihr Yorgehen sollen weiterhin zum Yorbild ge- 
nommen werden. 


Die Wiederaufnahme der Sicht aus der Zeit der spdtantiken ókumenischen 

Konzilien durch das 2. Yatikanische Konzil 

Dem missionarischen Yorgehen von Katholiken bei orthodoxen 
Christen setzte das 2. Yatikanische Konzil — Gott sei Dank! — ein En- 
de^*, indem es wieder anerkannte, dass uberall, wo in der Kraft der 
apostolischen Sukzession das Priestertum und die Eucharistie zu finden 
sind, durch die Feier der Eucharistie des Herm sich die Kirche Gottes 
aufbaut und wachst^^. Gegen alle Yersuche, dies eventuell abzuschwa- 
chen, wurde am 6.8.2000 im Dokument „Dominus lesus" noch ausdriick- 
lich ausgefuhrt: 


Vgl. die pastorale Konstitution des 2. Vat. Konzils liber die Kirche in der Welt von 
heute, Art. 16: „(Die Wilrde des sittlichen Gewissens.) Im Innem seines Gewissens entdeckt 
der Mensch ein Gesetz, das er sich nicht selbst gibt, sondern dem er gehorchen muss... Das 
Gewissen ist die verborgenste Mitte und das Heiligtum im Menschen, wo er allein ist mit 
Gott, dessen Stimme in diesem seinem Innersten zu horen ist... Nicht selten jedoch ge- 
schieht es, dass das Gewissen aus unilberwindlicher Unkenntnis irrt, ohne dass es dadurch 
seine Wilrde verliert...". 

Freilich gilt von diesem Ende-Setzen wie von jeder kirchlichen ReformmaBnahme. 
dass manche Glieder der Kirche „nachhinken" und die Neuorientierung nicht ,sofort mit- 
voIlziehen. 

Dekret uber den Okumenismus, Art. 15. 
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Die Kirchen, die zwar nicht in vollkommener Gemeinschaft mit der katholi- 
schen PCirche stehen, aber durch engste Bandę, wie die apostolische Suk- 
zession und die gtiltige Eucharistie, mit ihr verbunden bleiben, sind echte 
Teilkirchen. Deshalb ist die PCirche Christi auch in diesen Kirchen gegen- 
wartig und wirksam, obwohl ihnen die volle Gemeinschaft mit der katholi- 
schen Kirche fehlt, insofern sie die katholische Lehre vom Primat nicht 
annehmen, den der Bischof von Rom nach Gottes Willen objektiv innehat 
und tiber die ganze Kirche austibt''®. 

Mag die Empirie wegen einer Yielzahl von Meinungsverschiedenhei- 
ten und Spannungen auch Schismen konstatieren, so gilt doch; Im Glau- 
bensbekenntnis bekennen wir die Einheit der Kirche. Dem Glaubensbe- 
kenntnis zufolge gehort eine jede Gemeinschaft, die wirklich den Namen 
„Kirche" verdient, zusammen mit unserer Kirche zur einen und einzigen 
heiligen, katholischen und apostolischen Kirche, weil es nebeneinander 
keine zwei allgemeinen Kirchen Christi gibt. Was wir im okumenischen 
Einsatz zu erreichen suchen, kann also nicht das Wiedererlangen unse¬ 
rer Einheit sein, weil diese vor Gott nie zu bestehen aufgehórt hat. Es 
kann nur darum gehen, unsere Einheit durch das Wiederankniipfen der 
Communio vor der Welt wieder sichtbar zu bezeugen. 

Damit ist jene Sicht von den Schismen wieder moglich geworden, die 
es in der Spatantike ermoglichte, im Eall eines Schismas zum Konzil zu- 
sammenzutreten, die anstehenden Spannungen abzuklaren und durch 
einen Beschluss, der in menschlicher Kompetenz zu fassen ist, die 
Communio wieder aufzunehmen. Denn nach Auskunft des 2. Yatikani- 
schen Konzils hat das Schisma zwischen Katholiken und Orthodoxen die 
geistliche Einheit zwischen uns nie in Frage gestellt — was immer 
Theologen und Kirchenfuhrer der Yergangenheit daruber auch gedacht 
und gesagt haben mogen. 

Ais Papst Johannes Paul II. am 5. Juni 1991 in der orthodoxen Kathe- 
drale von Białystok der Polnischen Orthodoxen PCirche begegnete, fuhrte 
er aus: „Heute sehen wir klarer und verstehen besser, dass unsere Kir¬ 
chen Schwesterkirchen sind. Der Ausdruck Schwesterkirchen ist keine 
blobe Hoflichkeitsformel, sondern eine wirkliche okumenische Kategorie 
der Ekklesiologie. Auf ihr mtissen die wechselseitigen Beziehungen zwi¬ 
schen allen Kirchen aufbauen...". Und er zog die Folgerung; „Der Dialog 
der Wahrheit, Aufrichtigkeit und Liebe ist der einzige Weg zur vollen 
Einheit. Er ist ein Geschenk Gottes, ein unersetzliches Mittel auf dem 
Weg zur Aussohnung"'*'. 


Declaratio Dominus lesus, in: AAS 92 (2000) 742-765, (Art 17 auf S. 758). 

Der polnische Originaltext der Papstansprachen wahrend der Polenreise vom 1. bis 
zum 9. Juni 1991 wurde in Beilagen zum Osservatore Romano veroffentlicht. Die Anspra- 
che in der Kathedrale von Białystok (auf den Beilagenseiten XXI-XXII) war dem Osser- 
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Wie ein solcher Dialog zu fuhren ist, hatte Johannes Paul II. bereits 
im Hinblick auf das vielleicht brennendste Thema unserer zwischen- 
kirchlichen Spannungen skizziert, ais der Ókumenische Patriarch Di- 
mitrios I. im Dezember 1987 bei ihm zu Gast war. Er rief auf zum ge- 
meinsamen Suchen nach der Losung einer Frage, bezuglich derer die 
orthodoxe und die katholische Kirche ihre alten tlberlieferungen noch 
nicht in der erforderlichen Weise zueinander in Relation setzen konnten. 
Die Kirchen konnen namlich noch nicht angeben, wie einerseits die 
Modalitaten der Amtsfuhrung des Papstes ais des Inhabers des ersten 
Bischofssitzes der Christenheit und andererseits der Eigenstand und die 
selbstandige Handlungsmoglichkeit jener „organisch verbundenen Ge- 
meinschaften", zu denen, wie das 2. Yatikanische Konzil lehrt, „dank der 
gottlichen Yorsehung (divina Providentia factum est) die verschiedenen 
Kirchen zusammenwuchsen, die an verschiedenen Orten von den Apo- 
steln und ihren Nachfolgem eingerichtet sind''"*^, beschaffen sein miis- 
sen, damit sie miteinander in Einklang gebracht werden konnen. 

Offen bekannte der Papst vor seinem Gast aus Konstantinopel, dass 
er noch nicht wisse, wie er seiner Sendung in der rechten Weise nachzu- 
kommen babę, und er rief alle — Katholiken und Nichtkatholiken — auf, 
ihn durch Gebet und Studium zu unterstiitzen, damit er lerne, seiner 
Sendung ais romischer Bischof recht nachzukommen. An den Konstan- 
tinopeler Bischof gewandt, sagte er; „Wie Sie wissen, geschieht es aus 
dem Wunsch, wirklich dem Willen Christi zu gehorchen, dass ich mich 
gerufen weib, ais Bischof von Rom dieses Amt auszuiiben. So bitte ich in 
Erwartung jener vollkommenen Gemeinschaft, die wir wieder aufrichten^ 
wollen, den Heiligen Geist instandig, dass er uns sein Licht schenke und 
alle Hirten und Theologen unserer Kirchen erleuchte, damit wir — 
selbstverstandlich gemeinsam — die Formen suchen konnen, in denen 
dieses Amt einen Dienst der Liebe leisten kann, der von den einen und 
von den anderen anerkannt wird. Ich erlaube mir, Eure Heiligkeit zu bit- 
ten, mit mir und fur mich zu beten, damit Er, ‘der in alle Wahrheit ein- 
fiihrt’ (Job 16,13) uns von jetzt an die Gesten, Haltungen, Worte und 
Entscheidungen eingebe, die erlauben werden, alles zu erfiillen, was Gott 
fiir seine Kirche will. Das 2. Yat. Konzil verlangte, dass man beim Stre- 
ben nach der Wiederherstellung der vollen Gemeinschaft mit den orien- 
talischen Kirchen besonderes Augenmerk richte auf ‘die Art der vor der 
Trennung zwischen ihnen und dem Romischen Stuhl bestehenden 
Beziehungen'. Diese Beziehungen respektierten voll die Fahigkeit jener 
Kirchen, ‘sich nach ihren eigenen Ordnungen zu regieren’. Ich mochte 


vatore Romano vom 10./ll. Juni 1991 beigegeben; eine italienische Ubersetzung wurde 
bereits in der Nummer vom 7. Juni abgedruckt. 

Dogmatische Konstitution ilber die Kirche, Art, 23. 
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Eurer Heiligkeit versichern, dass der Romische Stuhl, der Acht hat auf 
alles, was die Tradition der Kirche mit sich bringt, diese Tradition der 
JCirche des Ostens voll respektieren wiir''’^ 

Hilfe empfangen und Hilfe geben beim Erkennen und Erfiillen des 
Willens Christi unter den jeweils konkreten Gegenwartsverhaltnissen ist 
eine Frucht der Communio zwischen Schwesterkirchen. Kirchen, die 
Communio haben, und auch Kirchen, die zueinander Communio su- 
chen, sollen einander uneigenniitzig an ihren Gaben Anteil geben und 
fureinander Yerantwortung tragen, damit eine jede von ihnen die rech- 
ten Losungen finde. Denn sie sind miteinander der eine Leib Christi. Wo 
die wechselseitige Hilfeleistung noch keine Wirklichkeit ist, bleibt es 
Aufgabe beim Dialog, auf die gegenseitige Unterstiitzung von solcher Art 
hinzuarbeiten. 

Schottenring 21 Ernst Christoph Suttner 

1010 Wien, Austria 


SUMMARY 


Church history shows that the Western Church, in obedience to the command of Christ, 
never neglected to strive for the reestablishment of church unity when it had been lost. 
Since, however, the Western Church in the course of its history understood in different 
ways church unity, and, conseąuently, also the naturę of schism, what the Western Church 
held as necessary to overcome schism and restore unity in obedience to God's word 
changed significantly in the course of time. This study distinguishes six basically different 
phases and their shifting concepts in this evolution: 1) the period of the Late-Antique 
Ecumenical Councils; 2) the period from then until the Council of Florence, when the 
absence of dialogue with the Greeks on the hierarchical level induced the Latins to seek by 
themselves Solutions to church unity; 3) the search for Solutions by the Fathers of the 
Council of Florence; 4) the change in the post-Tridentine era, when the theology of the 
Florentine Fathers was forgotten; 5) the 18th c. revolution in ecclesiology; 6) the return to 
the vision of the Late-Antique Ecumenical Councils as a result of the Yatican II Council. 


L’Osservatore Romano vom 7./8.12.1987, S. 5. 
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Seeing Christ through Scriptures 
at the Paschal Celebration: Exegesis as Mystery 
Performance in the Paschal Writings of Melito, 
Pseudo-Hippolytus, and Origen 


A. Introduction 

The intent of this article is to investigate the manner in which Chris- 
tians of the second and third centuries in Asia Minor and Alexandria ap- 
proached the reading of Scripture in, or in connection with, the liturgical 
context of the Paschal feast. I will attempt to show how such reading, 
within that context, was primarily a performance similar to those of the 
Greek mysteries, rather than merely an intellectual exercise.' According 
to the paschal writings of Melito, Pseudo-Hippolytus, and Origen, scrip- 
tural hermeneutics do not seem to imply the solving of an enigma, but 
rather constitutes an actual participation in, or encounter with, a reality 
imperceptible by senses: the manifestation of the Logos-Christ. Corre- 
spondingly, at the end of the exegetic performance and throughout its 
course, the exegete is not only a collector of new information; on the 
contrary, as the ancient Greek used to become the subject of an actual 
meeting with the manifestations of a god/goddess, so the ancient Chris¬ 
tian was the spectator of a transforming encounter, mediated by Scrip¬ 
ture, with the yarious manifestations of the Logos-Christ. Most likely, 
this kind of exegesis was the reflection of a Christian polemical attitude 
towards the mystery religions. 

Cumulative evidence will lead to the hypothesis that this type of mys¬ 
tery exegesis connected with, or part of, the complex liturgical feast of 
Pascha probably emerged in the second-century Asia Minor and Melito 
is the first witness to, if not the inventor of, this way of reading Scrip¬ 
tures. Pseudo-Hippolytus developed it and Origen took over this kind of 


' Putting it into Aristotle’s words, it was a matter of pathein rather than inathein, of 
experiencing' rather than 'learning' (see Fr. 15 from Synesius Dion 48, in N. Turchi, Fontes 
Historiae Mysteńorum Aevi Hellenistici [Romę 1930]). Cf. Plutarch, Isis. 382de and Clement, 
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exegesis either from Melito, or from Clement, or from an ongoing tradi- 
tion. 


B. Jewish Precedents of Exegesis as Mystery Rite 

The Jewish conception of reading the Torah as an experience that 
leads to the knowledge of divine mysteries seems to constitute a prece- 
dent for the early Christian mystery exegesis.^ Although various Jewish 
Diaspora writers such as Aristobulus, Artapanus, Orphicas author, 
Pseudo-Phocylides, or Josephus employed terminology of the pagan 
rites, Philo associated the exegetical practice as religious experience with 
mystery terminology and Greek techniąues of allegorical interpretation.^ 
In Cher. 42 ff., for example, one can find early roots of interpreting Scrip- 
ture as a mystery rited The Alexandrian theologian, as an initiated mys- 
tagogue, develops, metaphorically or not, his hermeneutic exercise as a 
mystery performance and invites the reader to take part in this exercise 
in order to become an initiated in the divine knowledge. Moreover, in his 
commentary on Exodus, Philo develops an allegorical exegesis in con- 
nection with the Passover narrative. 

However, one might suggest that Melito's, Pseudo-Hippolytus’s, and 
Origen’s innovation consists in connecting the old method of reading 
Scripture as a religious experience with the Christian typological inter- 
pretation. Greek mystery terminology, Jewish terms and images, and the 
Paschal liturgical celebration. Within this complex context of the Paschal 


^ For the idea of Jewish mystery and its connection with biblical interpretation, see for 
instance R. E. Brown, "Pre-Christian Semitic Concept of Mystery," Catholic Biblical Quar- 
terly 20 (1958) 417-433; E. R. Goodenough, By Light, Lighi. The Mystic Gospel of Hellenislic 
Judaism (Amsterdam 1969); A. D. Nock, "The Ouestion of Jewish Mysteries," in Z. Stewart 
(ed.), Essays on Religion and the Ancient World 1 (Cambridge 1972) 459-68; A. E. Harvey, 
"The Use of Mystery Language in the Bibie," JTS 31 (1980) 320-336, J. Niehaus, "Raz-pesar 
in Isaiah 24," Vetus testamenturn 31 (1981) 376-378; K. G. Friebel, "Biblical Interpretation 
in the Pesharim of the Oumran Community," Hebrew Studies 22 (1981) 13-24; G. Couturier, 
"La vision du conseil divin; etude d’une formę commune au proph&tisme et a Tapocalyp- 
tique,” Science et Esprit 36 (1984) 5-43; M. N. A. Bockmuehl, Revelation and Mystery in 
Ancient Judaism and Pauline Christianity (Tubingen 1990); D. J Harrington, "The Raz 
nihyeh in a Oumran Wisdom Text (1026, 40415-418, 423),” Revue de Qumran 17 (1996) 
549-553; T. Elgvin, “The Mystery to Come: Early Essene Theology of Revelation," Qumran 
between the Old and New Testaments (Sheffield 1998) 113-150; H. Najman and J. FI. 
Newman (eds), The Idea of Biblical Interpretation: Essays inn Honor of James L. Kugel (Lei- 
den 2004) esp. E. R. Wolfsons “Seven Mysteries of Knowledge- Oumran E/Sotericism 
Recovered,’’ 177-214. 

^ Bockmuehl, Revelation and Mystery, 78. 

See Bockmuehl, Revelation and Mystery, 76-81. Allegory, for Philo, is a mystical ąuest 
(Soin 1:164). 
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feast, viewed as a central Christian mystery, biblical exegesis acąuired 
the character of a special mystery performance or drama.^ 


C. Melito of Sardis’s Mystery Exegesis 

The bishop of Sardis, who is known to have sent an apology on behalf 
of his fellow Christians to the emperor-philosopher Marcus Aurelius be- 
tween the years A.D. 169-177/ begins his homily Peri Pascha (the datę of 
which is not certain) with a series of paradoxical pairs of terms; he main- 
tains that the mystery of the Pascha (tó toO naoya puaTripioy) is both old 
and new, eternal and temporary, perishable and imperishable, mortal 
and immortal.’ Nevertheless, Melito does not contradict himself for the 
reason that he does not predicate these attributes at the same time, but 
all the first attributes are associated with the old Passover, the Jewish Pe- 
sach, while all the second ones refer to the mystery of the new, i.e. Chris¬ 
tian, Pascha.® This distinction appears to be pivotal for the Melitonean 
vision. 

1. The Old Mystery of Pesach Performed by Moses 

As the passages PP 11-14 illustrate, God is the source and agent of the 
old mystery. In spite of using the term |iriaTf|piov in the singular and not 


® while emphasizing mystery lerminology, the present article does not deny the exis- 
tence of Jewish vocabulary and themes in the writings of the above-mentioned Christian^ 
theologians. On the contrary, scholars have emphasized this vocabulary as well. 

* See S. G. Hall's edition of Melito of Sardis. On Pascha and Fragments (Oxford 1979), 
p.xii and xv. For the present study, I use this critical edition. 

^ Melito, Peri Pascha [abbreviated PP] 2.6-10. Regarding the naturę and character of 
Christian mysteries, a few scholarly names have to be mentioned: A. Loisy, Les mysteres 
paiens et le mystere chretien (Frankfurt/Main 1983/1919); S. Angus, The Mystery-Religions 
and Christianity: A Study in the Religious Background of Early Christianity (New York 1925); 
R. Eisler, Orphisch-dionysische Mysteriengedanken in der christlichen Antike (Leipzig u. Ber¬ 
lin 1925/1966); O. Casel, Das Christliche Kultmysterium (Regensburg 1932); H. Rahner, 
Griechische Mythen in christlicher Deutung; gesarnmelte Aufsdtze von Hugo Rahner (Zurich 
1945); J. D. B. Hamilton, "The Church and the Language of Mystery: The First Four Centu- 
ries," Ephemerides Theologicae Lovanienses 53 (1977) 479-94; D. H. Wiens, "Mystery Con- 
cepts in Primitive Christianity and Its Environment,” Aufstieg und Niedergang der romischen 
Welt 2.23.2 (1980) 1248-84; L. Bouyer, Mysterion: du mystere a la mystigue, (Paris 1986); W. 
Burkert, Ancient Mystery Cults (Cambridge 1987); C. Riedweg, Myslerienterminologie bei 
Platon, Philon und Klemens von Alezandrien (Berlin 1987); J. Z. Smith, Drudgery Divine: On 
the Comparison of Early Christianities and the Religions of Late Antiguity (Chicago 1990); C. 
A. P. Ruck, B. D. Staples, C. Heinrich, The Apples of Apollo: Pagan and Christian Mysteries of 
the Eucharist (Durham: N.C. 2001). 

^ PP 3 (11-18): "Old is the law, but new the word; temporary the model, but eternal the 
grace; perishable the sheep, imperishable the Lord" (Hall, On Pascha, 3). 
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the plural (tól iiuaTi^pia) Melito’s reference to the term is not a philosophi- 
cal abstraction, but a genuine action performed by human beings and 
also a genuine action performed by God himself. Succinctly said, it was a 
cult or mystery performance, not an abstraction. God explains to Moses 
how to perform during the night the mystery of Israels salvation and 
how the angel of death will bind Pharaoh and punish the Egyptian peo- 
ple. Melito further in PP 15-17 portrays Moses as hierophant officiating 
at a mystery for the initiated people of Israel; 

Then Moses, when he had slain the sheep, and at night (vuKTCop) performed 
the mystery (SiaTgA-śoaę tó puorripioy) with the sons of Israel, marked (śoippńyi- 
0Ev) the doors of the houses to protect the people and win the angels respect.^ 


The text further explains how the Israelites, unlike the Egyptians, sac- 
rificed the sheep, ate the Pascha, performed the mystery (tó puaTf|piov 
Tekeliat), and became marked with a sign able to gain the respect of the 
angel of death.In contrast, the Egyptians remained uninitiated into the 
mystery (dpupToi toC puaTripion), not taking part in the Pascha (dpoipoi toC 
ttda^a), without the seal of blood (dotppdyiOTOi toC atparoę), and thus with- 
out the protection of the spirit. Conseąuently, they easily fali prey to the 
angel that, in one night, “madę them childless.”“ 

While in PP 18-30 Melito describes the calamity and mourning that 
the angel of death spread over the whole land of Egypt, in 31-33 he ex- 
plains that the Lord Christ worked within the old mystery as life, type, 
and spirit. 


^ Melito, PP 15 (88-91). S. G. Hall comments; "Melito regards the Pascha as an initiatory 
rite with apotropaic effect, and insinuates into 14-16 the language of Christian baptism an 
unction [implying much mystery language], especially oppayięciY, ypisw, jtYsuira, diruBToę" 
(Hall, Melito, 9, n. 5). Another scholar, A. Stewart-Sykes, argues that Peri Pascha might be 
an early liturgy; see The Lamb's High Feast: Melito, Peri Pascha, and the Quartodeciman 
Paschal Liturgy at Sardis (Leiden 1998). 

The seal of blood may have a similar function with the protectiYe mystery charm 
(amulet or talisman) against the natural calamity or plague (Cf. P. Kingsley, Ancient Phi- 
losophy, Mystery, and Magie. Empedocles and Pythagorean Tradition [Oxford 1995] 307-312). 

" PP 16 (92) - 17 (104). Criticizing the Egyptians for not being initiated in the mystery 
of the Pascha might be seen as a generał polemic against the pagans. Moreover, Melito in 
many pages describes Egypt's punishment in terms of mourning, death, and darkness of 
Hades. For the connection between children and mystery, see P. Lambrechts, “L'impor- 
tance de Tinfant dans les religions a mysteres," Homrnages W. Deonna (Brussels 1957) 322- 
333. 
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2. The Theory of Types as Connection between the two Mystery Series 

The exegesis of Exodus 12 may have originated in the Jewish tradi- 
tion of the Pesach Haggadah in which the father of every family explains 
to his children the story of exodus, and will become a pattern for futurę 
paschal homilies or treatises, as one can see in Melitonean, Pseudo-Hip- 
polytus, Origen, and partially in the homilies newly ascribed to Apolli- 
narius of Laodicea.'^ Moreover, Pseudo-Hippolytus and Origen follow 
the same bipartite Melitonean structure: while the first part is an exposi- 
tion of the paschal figures and types of the old mystery from Exodus 12, 
the second part becomes an illustration of the true or prefigured reali- 
ties. First comes the type or the Pesach, second the antitype or the Pas¬ 
cha. 

Melito describes the relationship between the old and new mystery of 
Pascha through typological exegesis, a method that the author took over 
from previous Christian exegetical tradition. The old sacred Scriptures of 
the Jewish people (Scriptures accepted by the Christians as well) express 
ideas and depict Old Testament events that came to be associated with 
the events of the divine economy after the Incarnation. For instance, in 1 
Cor 10:1-11 and Gal 4:21-31, Paul associates the Crossing of the Red Sea 
with the Christian Baptism, in which case the Crossing of the sea is a fig¬ 
urę or type (ó TÓiroę) for the Christian sacrament (tó dvTiTt>7tov). Following 
the same logie, the manna of the desert was the figurę of the Eucharist, 
while the pillar of cloud or fire was the figurę of Christ himself. Scholars 
have called this type of exegesis typology, and it was a communality of 
the majority of Christian writers of the first three centuries. This fact^ 
prompted Jean Danielou to view typology as the Christian exegesis par 
excellence.'^ 


P. Nautin, Homelies pascales I], Trois homelies dans la tradition d'Origene (SC 27; 
Paris 1953). E. Cattaneo ascribed these homilies to Apollinarius of Laodicea in his Trois 
homelies pseudo-chrysostomiennes sur la Pdąue comrne oeuvre d’Apollinaire de Laodicee (TH 
58; Paris 1981). 

For a detailed analysis of the central biblical themes which received a typological in- 
terpretation in the first centuries (e.g. Adam, Noah, the flood, Abraham sacrificing Isaac, 
the exodus or the fali of Jericho), see Jean Danielou's classic Sacramentuni Futuri: Etudes 
sur les origines de la typologie bibliąue. According to his perspectWe, allegory was of Philo- 
nean inspiration and essentially Greek. However, for Henri de Lubac, on the basis of Gal 
2:24, allegory was as Christian as typology. Moreover, for de Lubac "Origen's allegorism is 
typological” and the distinction between typology and allegory seems to be analogous to 
that between theory and practice (‘‘Typologie et allegorisme,” Revue des Sciences religieuses 
34 [1947] 220-221). Other researchers such as H. Crouzel see in allegory the method 
through which various terrestrial realities symbolize celestial realities, while typology is the 
method through which one historical reality denotes another historical reality, especially 
post-incamational, or an event having Christ as subject. See Crouzel, Origen (San Francisco 
1989) 80-81. 
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However, at least for Melito, Pseudo-Hippolytus, and Origen, typology 
seem to play the function of connecting the two series of mysteries by 
relating an old figurę or type with its corresponding antitype. Further- 
more, typology reveals the uniąue source and agent of the two series of 
mysteries, the Logos-Christ and thus the fact that there is only one mys- 
tery developed in different grades and stages. 

3. Melito’s Term |it>aTf|piov: From ‘Secret’ to ‘Performance’ 

The main exegetes who preceded Melito, namely Justin, Tertullian, 
and Irenaeus, continued to use the method of typology originated in the 
Pauline writings, especially for the theological polemics in which they 
were involved. Within these polemics, major opponents were the Jewish 
readers, who did not see in Scriptures the Christological meanings de- 
scribed for instance by Justin. Furthermore, also take into account both 
Marcionite theologians, not very lenient towards obscure scriptural pas- 
sages, and the ironies of philosophically educated Greeks, such as 
Celsus, Porphyry or the emperor Julian the ‘Apostatę’.The idea of ob¬ 
scure words was not new, sińce as early as the book of Proverbs 1:6, one 
encounters a reflection on the concepts of parable (7rapa)3oXij), obscure 
Word (oKOTewóę ^óyoę), or enigma (amyiia). Centuries later, Justin would 
cali these obscure passages mystery (puaTf|piov) or symbol (oup(3okov), 
and Christian theologians would interpret them mainly typologically. 

It is worth mentioning that, although the term puoiijpioy appears in 
the Pauline corpus, a development of exegesis as mystery performance 
or cult does not seem to materialize in Christian context before Melito. 
In Justin, for instance, the term can be encountered when the writer 
claims that prophecies describe futurę events through parables, myster¬ 
ies, and symbols of events (ev 7iapa(3okaIę fj puarripioię fj ev at>p(3óXoię 
Epyo)v).‘^ Justin’s theological rationale was that the Holy Spirit manifests 
itself through parable and in a hidden way (ev 7iapa(3oXfj 5e Kai TiapaKEKa- 
ktimievcoę).“’ 

It seems that in the Justinean and Irenean theological visions Chrisfs 
Corning was perceived as producing major exegetical conseąuences, 


Cf. M. Harl, "Origene et les interpretations patristiąues grecąues de l'«obscurite)) bi- 
blique," Le dechiffrement du sens Eludes sur Ihermeneutiąue chretienne d’Origene d Gregoire 
de Nysse (Paris 1993) 89-126. 

Dial 68.6. J. D. B. Hamilton noticed that "Justins use of mysterion is non-cultic” and 
element was the first to contrast the mysteries of Dionysos with the 'holy mysteries’ [in the 
plural] of Christ (e.g. Protrep. XII. 118.4); see Hamilton’s “The Church and the Language,’’ 
479-494, esp. 484-485. 

Dial. 52.1. element of Alexandria also maintains the idea that the entire Scripture 
was written in parables (see Str. V.25.1). 
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namely that Christ discloses the obscure words of the old holy writings.'^ 
Irenaeus claims that the good news about Christ was hidden (K8Kpu|rne- 
voę) in prophecies and symbolized through types and parables (5id tuttcoy 
Ktti 7 tapaPoX,ćov eari|iaiveTo) which could be understood only at the time of 
their fulfillment.'® 

For Melito, on the contrary the term puaifipioY seems to signify a per¬ 
formance or cult rather than a secret or enigma. Trying to frame Melitos 
Sitz im Leben, it is worth mentioning the rise of allegorical techniąues of 
interpretation around the first century AD with the Middle Platonists 
and Neo-Pythagorians, with Herakleitos and Comutus.’’ Philo and other 
Jewish writers were also important players. MoreOYer, Bockmuehl 
investigated the application of these techniąues in the domain of 
mysteries: “The mystical techniąue appears not to haYe been practiced 
before Plutarch (c. A.D. 45-120), but it went on to find rich deYelopment 
in the second and third centuries, e.g. in Numenius and Porphyry.”^^ 

As I have noted above, Melito applied these techniąues in connecting 
the two (old and new) mysteries of Pascha. One might suppose that the 
Sardisean Christian bishop adopted this strategy as a polemical reaction 
to the mystery context of the Asia Minor of the second century. One 
should not OYerlook the fact that “Ephesians’ Artemis" had been cele- 
brated in festiYals at least until A.D. 262 when Goths destroyed the Arte- 
mesion. At the same time, Cybele, the other mother goddess, if not iden- 
tical to Artemis, was celebrated in the northeastern Anatolian regions 
and the worship of Cybele was spread from here all OYer the Roman 
Empire.^' Attis was also Yenerated in connection with Cybele, while Se-^ 
bazios had his special mysteries, which in time had become a sort of 
Asia Minor Yersion of the Dionysian ones.^^ The most important cities of 
Asia Minor may be then encountered in the stories about Apollonius of 


’^The following fragment is illustrative for this theological vision: “And when Isaiah 
calls Him [Christ] the Angel of mighty counsel, did he not foretell Him to be the Teacher of 
those truths which He did teach when He came [to earth]? [...] For if the prophets declared 
obscurely (iiapaKEKaA,t)p|iEV(0(;) that Christ would suffer, and thereafter be Lord of all, yet that 
[declaration] could not be understood by any man until He Himself persuaded the apostles 
that such statements were expres5ly related in the Scriptures’’ {Dial. 76, ANF 1). 

Ady.Haer. 4.26.1. 

Bockmuehl, Reyelation and Mystery, 79-80. 

Bockmuehl, Reyelation and Mystery, 80; see also notę 87. 

For the large extent of Cybele worship in Asia Minor, see for instance M. J. Yerma- 
seren, Corpus Cultus Cybelae Attidisgue, Vol. I: Asia Minor (Leiden / New York 1987). For 
festiyals of Cybele and Attis, see M. J. Vermaseren’s Cybele and Attis. The Myth and the Cult 
(London 1877), esp. 21-3, 110-2. For the worship of Jupiter in Asia Minor, see also M. Horig 
and E. Schwerheim, Corpus Cultus loyis Dolicheni (Leiden 1987) 3-16. 

R. Follet, K. Priimm, "Mystóres," Suppl. au Dictionnaire de la Bibie (t. VI; 1960) 1-225 
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Tyana, a famous Neo-Pythagorean prophet and philosopher. His biogra- 
phy, written and often mythicized by Philostratos around A.D. 240, of- 
fers an emblematic picture for the mentalities of that time. Another case, 
not less famous, was that of Alexander of Abonuteichos, the second-cen- 
tury prophet satirized by Lucian of Samosata, the satire in itself being a 
testimony of his celebrity. Asia Minor of the second century was, there- 
fore, the center of a significant bloom of mysteries and mystery mentali¬ 
ties. Within this context, the Christian polemical reaction, and particu- 
larly that of a bishop as Melito, cannot be a surprise.^^ 

Moreover, one may find similarities between the role that the reading 
of Exodus 12 and its commentary or homily play in the Paschal celebra- 
tion and the role the transmission (TiapdSoaię) of the iepol ^.óyoi plays in 
the context of mystery cults.^'* Placed between the stage of purification 
(KaOappóę) and that of the highest revelation (ŻTroTiTeia), the stage of 
TiapdSoaię was one of transmission of sacred knowledge and a prepara- 
tion for the vision of the mysteries.” Melito, too, invites his initiands to 
understand and see the mystery of the Lord. The sensorial modality of 
this discovery is seeing, the standard sensorial modality in the mysteries: 
“If you want to see the mystery of the Lord (tó toC Kupiou iiuaTiipiou 
iSśadai)..."^'’ During the stage of the ‘Christian’ paradosis, the Christian 


This attitude is not uniąue in Melito’s works. Fr. 8b from his On Baptism, might be a 
polemic with the myth of Isis (the earth) who bathes in rains and river (Osiris, cf. Plutarch, 
Isis 364a; 367a; Sallustius 4.3) and the myth of Helios (either Apollo or Attis) who descends 
into the Ocean. Melito compares them with Christ as the Sun (fikioę) of dawn and king of 
heaven (Hall, Melito, 71-3). Compare this title with Apollo's title of king (dvay in Orphica 
34. Moreover, in his Apology to Marcus Aurelius, Melito clearly States: "We are not devotees 
of Stones [probably the statues] which have no sensation, but we are worshippers of the 
only God who is before all and over all" (Hall, Melito, Fr. 2.65). 

Burkert argues that books were used and played an important role in the mysteries 
especially in the second part, the ;tapa5ooię, when the hierophant used to transmit the ispoi 
kóyoi and explain them. See W. Burkert, Ancient Mystery Cults (Cambridge/London 1987) 
69-78. 

Burkert shows that the mysteries of Dionysos implied three degrees. First, in Plato's 
Symposium: 1. śkeyyoę = purification (201d-202c); 2. instruction, including the myth of ori- 
gin (203b-e); 3. EitojtTiKd (210a). Then Clement, Str. V.11.71 (Kuhappóę. 5i5aoKakia, ettottTeia) 
and Theon of Smyrna 14' Ka&appóę. jtapaSooię. ettojtTeia (Burkert, Ancient mystery cults, 153- 
154). 

PP 59. See also PP 58: "the mystery of the Lord [...] seen through a model (5id tujioy 
ópaS£v)." Cf. Burkert’s mentions of the mystery cults: "Moreover, it is certain that this trans- 
formation [from anxiety to the joy of finding Korę] went band in hand with the transition 
from night to light. The hierophant completed the initiation in the Telesterion ‘amid a great 
fire [Hippol. Ref. 5.8.40; Dio Chrys. Or 12.33; Eur. Phaethon 59, Phoen. 687; Himer Or. 
60.4, 8; Plut. De prof. virt. 10.81d-e]’" (W. Burkert, Homo Necans: the Anthropology of 
Ancient Greek Sacrificial Ritual and Myth [Berkeley 1983], 276). Also: "And the mystai then 
saw him 'emerge from the Anaktoron, in the shining nights of the mysteries [Plut. De prof. 
virt. 81e]’. A 'great light’ would become visible 'when the Anaktoron was opened [Ibid.]’’’ 
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initiand has to reconstruct and try to see the series of manifestations of 
the economic mysteries in their traces in Scripture.^^ In this way the 
Christian may become a iiuarrię in Christs mysteries. 

4. Christ the Pascha: The New Mystery 

Starting with PP 66, Melito describes the series of manifestations of 
the mystery that the Logos performed in the new times, i.e., after his In- 
camation. The emblematic thing is that the same Logos-Christ performs 
both mystery series. While in the old times he suffered in Abel, Isaac, 
Jacob, Joseph, Moses or David, in the new series of mysteries the same 
Logos-Christ takes flesh in the virgin and suffers passions, death, burial, 
resurrection, and thus causes humans' salvation from death. The whole 
history of salvation is therefore envisioned as the mystery of Logos- 
ChrisTs economy. 

Moreover, one can identify a double dynamie of the connection be- 
tween the figurę (tuTroę) of the old mystery and the Logos-Christ. On the 
one hand, though in a hidden way, the Logos manifests itself towards or 
within the type. In a chain of rhetorical ąuestions addressed to the angel 
of death, Melito exclaims: 

It is elear that your respect was won when you saw the mystery of the Lord 
oceurring in the sheep, the life of the Lord in the slaughter of the lamb, the 
model of the Lord in the death of the sheep; that is why you did not strike Is- 
rael, but madę only Egypt childless.^® 


On the other hand, a reverse dynamie emerges from the type towards 
the antitype, as far as it is in its antitype that mystery of the type is ful- 
filled and the old obscure words of the sacred text may find their mean- 
ing. As the bishop of Sardis explains to his church fellows: “What is said 
and what is done is nothing, beloved, without a comparison and pre- 


(Burkert, Homo Necans, 277). The vision of light also represents a common feature of Jew- 
ish mysticism. For an analysis of the Paschal manifestation of light in the mentality of the 
Second Tempie Judaism and early Christianity, see my "Seeking to See Him at the Festival 
of Pascha: The Expectation of the Divine Gloiy in Early Christian Paschal Materials and 
Rabbinic Literaturę," in G. Lurie and A. Orlov, The Theophaneia School: Jewish Roots of 
Basem Christian Mysticism (Scrinium III; St. Petersburg 2007) 30-48. 

‘Therefore if you wish to see the mysteiy of the Lord, look at Abel who is similarly 
murdered, at Isaac who is similarly bound, at Joseph who is similarly sold, at Moses who is 
similarly exposed, at David who is similarly persecuted, at the prophets, etc." (PP 59-60: 
Hall, On Pascha, 33). 

PP 32 (203) - 33 (212). For the pre-incarnational economy of the Logos-Christ, see 
also IP 81-88, or 96, in which Christ is depicted as the one who created the world and man, 
saved Israel from Egypt, and gave him the Law. 
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liminaiy sketch. (Ou5ev eotw, dyauriToi, tó X,eYÓ^evov Kai 7ivón8vov 5ixa 
7rapa(3oX,fię Kai 7rpoKevTii|iaToę).”^’ He further explains that every important 
construction needs a preliminaiy sketch (tó 7rpoKevTri|ia) madę out of 
wax, clay or wood. In the economic process, this preliminary sketch is 
the mystery hidden in the Old Testament events and known only by the 
prophets. Melito does not conceive of the sketch as completed work 
(cpyoy), but merely the image of its futurę fulfillment; in his own words, 
what is going to be (after the Incarnation) may be seen in the image of 
the type (tó |ieX,X,ov 5id Tfję TUTUKrię EiKÓvoę ópdTai).“ 

The old mystery is then involved into the dynamism of being changed 
into its antitype, as expressed here: “For indeed the law has become 
word, and the old new [...], and the commandment grace, and the model 
(TUTioę) reality (dX,fi9£ia), and the lamb a Son, and the sheep a Man, and 
the Man God.”^' Using a different metaphor, the type is not changed into 
its antitype but only transfers its power to the antitype; “The model was 
madę void, conceding its power (t) 56vapię) to the reality, and the law was 
fulfilled, conceding its power to the gospel. 

While the economic series is fulfilled in the mystery of the Pascha, 
the level of initiation remains opened and the fulfilled mystery always 
new in its being rediscovered; 

The mystery of the Lord having been prefigured well in advance and having 
been seen through a model (6id tutioy ópa9ev), is today believed in now that it 
is fulfilled (-cexeXea\iEvo\/), though considered new by men. For the mystery of 
the Lord is new and old.^"* 


This sentence assumes that the mystery of economy is one, though 
manifested in various ways. Hidden in the letters of the ancient Scrip- 
tures and within the divine economy, it remains to be forever new in 
every process of being rediscovered. 


” PP35 (217-218). 

PP 36 (225-226). Cf. PP 38 (245-247) 

PP7 (41-9). 

PP42 (271-272). 

33 "[T]he mysteiy of the Pascha has been fulfilled in the body of the Lord (tó tou 7tćoxa 
HUOTt)piov tbteLbotoi ev T(i) Tou Kupiou orópaTi) [PP 56 (396-397)].” 

3“* PP5S (405-412). 



SEEING CHRIST THROUGH SCRIPTURES AT THE PASCHAL CELEBRATION 37 


D. Pseudo-Hippolytus 's Paschal My stery Exegesis 

Pseudo-Hippolytus, an anonymous author who most likely lived in 
the same province — Asia Minor — and not much later than Melito, de- 
veloped a similar vision.^5 jj-j generał, Pseudo-Hippolytus is indebted to 
Melito both in terms of homily structure or theological perspective. For 
him, biblical exegesis is mystery performance as well, Declaimed within 
the liturgical context of the paschal night after the reading from Exodus 
12, the homily becomes the explanation of the iepoi kóyoi (now in the 
Christian version of 9eia ypaipfi) of the mystery: 

While the divine Scripture (Bsia ypaipfi) has mystically (puoriKoję) pre-an- 
nounced this sacred feast (iepd sopni)^^ [of Pascha], we will now investigate 
the revealed things in minutę detail and search for the hidden mysteries of 
Scripture in response to your prayers. We will not suppress the truth in what 
is written, but contemplate through the figures the accuracy of the mysteries 
(Tf|v 5S ćiKpipeiay raty puorripicoy 6id ićby ruTicoy 8£copo0yT8ę)d’' 


R. Cantalamessa's position in UOmelia "In S. Pascha” dello Pseudo-Ippolito di Roma. 
Ricerche sulla teologia deWAsia Minore nella seconda meta del U secolo (Milano 1967) has 
been accepted by a large number of scholars such as J. Danielou, A. Grillmeier, B. Botte, M. 
Simonetti, S. G. Hall, C. C. Richardson, G. Rretschmar, F. Blanchetiere, M. G. Mara, and E. 
Mazza. At the same time, P. Nautin, H. D. Altendorf, or G. Yisona maintain a four or five 
century position. Yisona, in a series of articles — e.g. "Pseudo-Ippolito In s. Pascha: notę di 
storia e di critica del testo,” Aevum 59 (1985) 107-123; "Pseudo-Ippolito In s. Pascha 53 e la 
tradizione delhenkrateia," Cristianesimo nella storia 6 (1985) 445-488; "L'interpretazione 
sacrametale di lo. 19,34 nello Pseudo-Ippolito In s. Pascha 53,” Rivista di storia e letteratura 
religiosa 21 (1985) — and his book Pseudo Ippolito. In sanctum Pascha. Studio, edizione, 
commento (Milano 1988), offers several examples of theological terms and themes shared 
by Pseudo-Hippolytus and a large plethora of theologians from the second to the fifth cen- 
turies. The conseąuence would be that there are many difficulties in dating In s. Pascha. 
Howeyer, an early datę might be suggested on the basis of certain Pseudo-Hipplytean 
points which hńrdly would have occurred in a paschal homily of the post-Origenian era: the 
Melitonean structure and method of articulating the discourse, the anthropomorphism (the 
idea needs a longer argumentation, which I offered in my presentation at the conference 
“Liying in Antiąuity: Jews, Greeks, and Christians,” Yillanova University, Ocl. 5-7, 2005), 
the tendency to binitarianism, or to Spirit-Christology. K. Gerlach also associates In s 
Pascha with the Asian homiletic tradition and the ‘theological conversation' of the second 
and third centuries (The Antenicene Pascha. A Rhetońcal History [Leuven 1998] 161, 387 and 
403). 

For iepd eopTi), see especially Od. 21.258; Hdt 1.31; 147, Th 2.15; 4.5, and A.Eu. 191, 
where feopti) (used for nine times in the homily) denotes a religious feast. Melito employed 
the noun especially in the expression peydkri eopifi [PP 79 (565); 92 (677)]. 

Ps.-Hippolytus, Eis to agion Pascha [abbreviated IP] 6 1-6. For the present study I will 
foDow G. Yisona’s critical edition from Pseudo Ippolito. In sanctum Pascha. Studio, edizione, 
commento (Milano 1988). Cf. IP 5 (5-7). Cf. Melito's PP 36 (225-226: tó pśkkoy 5id rbę TUJiiKitę 
EiKÓyoę óparai) and 38 (245-247: lou pśkkoytoę ev am& Tf|V eiKóva fikŚTCtę). See also Clement, 
Str. 1.13.4. Contemplation (&£(upla) and to contemplate (SEtupEro) a feast (jiayfiyupię or Eopif)). 
as well as associated verbs such as ópdro and voeco, reflect a mystery terminology which 
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For the author, while the types (oi tuttoi), symbols (tól aó|ipo>La), and 
mysteries (tól jruaTi^pia) have occurred in Israel in a visible way (opaimę), 
they reach their completion in the Christian Pascha in a spiritual modal- 
ity (7Tvet>|iaTiK(I)ę TeX,eaioL)pYo6|ieva)d® 

The new Paschal mystery is the common celebration of all (koiyti icoy 
6X(ov 7ravr|Ytipię),^^ eternal feast of angels and archangels, life for the en- 
tire World, wound of death, food for humans, sacred ritual (lEpói TeX,8Tf|)‘’'’ 
of the heaven and earth, and prophesizes old and new mysteries which 
can be scrutinized in a visible way (óparcoę pX,e7TÓ|i£va) on earth and per- 
ceived through the mind (voo6|ieva) in heayend' 

Pseudo-Hippolytus, as a mystagogue knowing the mysteries of Scrip- 
ture, guides his new initiates on the traces of the scriptural mysteries, 
namely over the types, connecting them with their antitypes. In this way, 
he remakes the history of divine economy in its double aspect; in Law 
and Incarnation. Egypt pre-announced (7rpoavaYYeX,X,co) the truth (dX,f|88ia) 
in figures (oi tuttoi) and the Law pre-interpreted (7rpoep|irive6co) it in im- 
ages/copies (dKÓveę), bringing into being only the shadow of the things 
to come (tcoy peX,X,óvTCov oKid). But the Christian initiand can discover the 
models of those copies (tcoy 8iKÓvcov rd |iopcpró|iaTa) and the completions 
of the figures (tcoy tuttcoy id 7rX,r)pró|iaTa), and, instead of shadow, the accu- 
racy and confirmation of the truth (f] dKpipaia Kai PaPaicooię Tf|ę dX,ri- 
88iaę)d^ 

Akin to Melito, pseudo-Hippolytus divides mysteries into old and new 
and envisages the divine economy developed over two stages, the bound- 
ary between them being the event of the Incarnation. While in the first 


recalls a basie fact of mystery cults, namely that of seeing what is manifested in the cere- 
mony. The so-called Seropoi were ambassadors or spectators at the oracles or games. See, 
for instance, PI. Phd 58b; PI. Lg 650a; D. 21.115; X. Mem 4.8.2; Decr.Byz. ap. D. 18 91; Plb 
28.19.4; S.OT 1491. 

IP 1 (1-3). The verb Tsi-Eoioupyśro, especially in its participial forms as Tei.Eoioupyóv, as 
well as the noun TEi-Eoioupyia often oceur, for instance, in Iamblichus’s treaty De Mysteriis, 
most likely written in the same period. See lamblichus: De mysteriis, E. C Ciarkę, J. M 
Dillon, and J. P. Hershbell (trans; Leiden/Boston 2004). 

For the religious character of TtaYiiynpię, see Archil. 120; Pi.O. 9.96; Hdt. 2 59, 58; 
Th.220. For its connection with the verb (&£(upE(u), see Ar.Pax 342 and Decr.ap.D. 18.91 

IP 3 (28). Liddell-Scott's A Greek-English Lexicon translates TekeTi) through ńte, esp. 
initiation in the mysteries (Hdt. 2.171; And. 1.111; P\ Euthd 277d; Hdt. 4.79), myslic rites 
practiced at initiation {E.Ba 22, 73 (lyr.), Ar.F. 121, Pax 413, 419; Id.Ra 1032; D.25.11; PI 
Phdr 244e; Id. R.365a, Prt. 316d; Isoc 4.28), a making magically potent (PMagPar 1.1596, 
PMagLond 46.159, 121.872) a festival accompanied by mystic rites or sacred office, Decr. ap. 
D. 59.104, OT theological doctrines (in a plural form in Chrysipp. Stoic. 2.17). TEkEifi means 
'rite' as early as the Orphic tradition from at least the fifth century B.C., as one can see in G 
S. Kirk, J. E. Raven, and M. Schofield, The Presocratic Philosophers (Cambridge 1983) 221. 

/P 3 (30-31). 

IP 2 (9-10). 
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part of the homily, the author follows the pre-figurations of the futurę 
antitypes, in the second part he describes the mysteries of the truth (id 
ifję dX,ri9etaę iiuaTiipia);'’^ Incarnation, Passion, Resurrection, and Ascen- 
sion. Taking over a Pauline idea from Col 2:9, the homilist expresses the 
Incarnation in this way: ‘‘compressing in himself all the greatness of the 
divinity [...] without diminishing the glory.”'*'* 

An important dimension of mystery ceremony regards the real par- 
ticipation in a sacred or consecrated substance, i.e. the process of eating 
the consecrated offerings (id lepd). For the Israelites, in Pseudo-Hip- 
polytus’ view, the consecrated offerings eaten in a mystery rite consisted 
in the paschal lamb. But for Christians, the paschal lamb is just the fig¬ 
urę of the Christian Pascha and Eucharist. In addition, the mystery sub¬ 
stance Christians eat with spiritual knowledge brings death's defeatd^ 
The author does not speak metaphorically in either case, but concretely. 
Another main element of mystery celebrations consists in the preserva- 
tion of the secrets performed and contemplated in the ceremony within 
the group of initiated people. Now, the group is the ecclesia and the cen¬ 
tral secret is eating the Pascha or the sacred body of Christ. 

Pursuing this intelligible or noetic itinerary of contemplating the di- 
vine manifestations of the Logos in figures and truth, Christians turn out 
to be initiated in the old and new things with a sacred knowledge (oi rd 
Kttwd Kai naXam peid yycóaecoę iepdę |iepuri|ievoi); in other words, of the old 
and new manifestations of the divine economy.'*^ 


E. Mystery Exegesis in Origen's Paschal Treatise 

Mystery exegesis may be also encountered in the Origenian paschal 
treatise discovered at Tura in 1941.“* According to extant vestiges, there 
were a few other paschal documents at the time Origen wrote his trea¬ 
tise.Among them, those belonging to Apollinarius of Hierapolis and 


IP 1 (5). 

““ IP 45 (10-13): nav ifię &£ÓTr|TOę się śauTÓy ouva&poioaę Kai ouvayayróv [...] ou [. ] ifi Só^rj 
6aitavo6pEvoę. 

/P 50 (5-6). 

‘'^/P40 and 41. 

“’/P4 (1-2). 

See O. Gućraud and P. Nautin, Origene. Sur la Paque. Traite inedit publie d'apres un 
papyrus de Toura (Paris 1979) [abbreviated PP] For an extensive commentary, see H. 
Buchinger's monumental Pascha bei Origenes (Innsbruck 2005). 

the Paschal writings of Apollinarius of Hierapolis, Irenaeus of Lyon, Yictor of 
Romę, element of Alexandria, and Hippolytus of Romę. See G. Yisona, "Pasqua'quartode- 
cimana e cronologia evangelica della passione,” Ephemerides Liturgicae 102 (1988) 266. 
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element of Alexandria are fragmentary preserved in the Byzantine 
document entitled the Chronicon pascale. In spite of reduced ąuantity of 
preserved materiał, one can identify two new central ideas that emerged 
within these documents and both are preserved in the Origenian treatise. 

First, while Melitos and Pseudo-Hippolytuss homilies were Quar- 
todeciman and developed the etymology of the Greek word 7rdaxa from 
the Greek verb naax(o (to suffer, to be affected), Apollinarius and Clement 
were anti-Quartodeciman.5° Second, Clement had access to Philo’s writ- 
ings and for Philo the word Tiaoya does not have its origins in the Greek 
Tida^o), but in the Hebrew nOD (pesach).^' In his turn, Origen perhaps in- 
herited these two ideas from Clement, namely the anti-Quartodeciman 
position and the idea that 7idaxa means "crossing," or “passage.” 

It seems that the conception of Pascha as passage was a Jewish com- 
mon place, as far as Josephus translated it by U7rep(3aaia (trespass),^^ 
Philo by SidPaoię (crossing over) and SiaPaTtipia (crossing),while Aąuila 
rendered it with uTiepPaaię.^'' Either from Clement or directly from Philo, 
Origen took over the term of SidPaaię.^^ In fact, the Greek word 7rdaxa 
represents a transcription of the Aramaic SnOD, pasha.^^ Again, through 
the same Clement or from the original source, Origen took over the Phi- 
lonian idea that 7rdaxa refers allegorically to the passage from the 
sensible to the intelligible world.^^ It is worth mentioning that, to a 
certain extent, this idea is also implied in the tradition that originates in 
Melito, as we have seen in Pseudo-Hippolytus (e.g. IP 3:30-31; 7:1-3). 

Scholars have emphasized Clements mystery exegesis especially 
present in Protrepticos and Stromateis. Since mystery exegesis appears to 


Chronicon pascale, PG 92.80c-81a. 

Philo, Congr. 100-106. For Clement, see Chronicon pascale, PG 92.81a-c. Moreover, 
according to Eusebius' testimony (HE, IV,26,4; VI, 13,9), Clement also wrote a treatise enti¬ 
tled Peń Pascha and used, for its redaction, Melitos treatise with the same title. Pen Pascha. 
For nos, see L. Koehler and W. Baumgartner, Lexicon in Yeteris Testamentis (Leiden: E J. 
Brill, 1958) 769: nif.: grow lamę', qal: 1. be lamę, limp\ 2. limp over at, pass over, spare (as in 
Ex 12:13,23,27); nif. impf.. be lamed', pi. impf.: limp (worshipping) around (1 Kg 18:26). 

Ant. II, 313. 

55 Leg. iii, 94,154,165; Sacrif. 63; Migr. 25; Her. 192, Congr. 106; Spec. ii,147. 

5“* F. Field, Origenis Hezaplorum quae supersunt, I (Oxford, 1875) 100. 

55 element, Str. II, XI, 51,2. The link between the meaning of Pascha and passage can 
be encountered in rabbinic traditions, for instance in Mishnah Pesahim X.5 and Exodus 
Rabbah 12.2, and also in Melito's PP 68 (472-476). 

5^ O. Gućraud and P. Nautin, Origene, 114. Cf. M. Jastrow, A Dictionary of the Targu- 
mim, the Talmud Bąbli and Yerushalmi, and the Midrashic Literaturę, II (New York 1950) 
1194 In these writings, HOD means Passover festival, Passover sacrifice or Passover meal. 
The form in discussion, KHOD, can be found in Targ.O. Ex 12:11; Targ. II Chr. 30:18; 
Y.Sabb. 8; Targ. I Sam 15:4, 

52 Philo, Spec. 11,145-147; Mos. 11,224; Her 192; Migr. 25; Quaest. Ex. 4-19. 
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be an Alexandrian topos from Philo to Clement, one may suppose that 
the tradition of this exegesis inspired Origens enterprise as well.^s K. J. 
Torjensens article "The Alexandrian Tradition of the Inspired Inter¬ 
preter"^® is of considerable help for the present investigation. The Alex- 
andrian interpreter, in fact, has a prophetic function. Through the study 
of Scripture, the interpreter becomes a visionary of the things divine and 
able to mediate or disclose divine knowledge. As Toijensen explains that 
nientality: 

Origen, as exegete, has penetrated the divine mysteries of Scripture, because 
he has lived the life of a prophet, the holy life. Like the prophets he has un- 
dergone, experienced and exemplified the transformative process created by 
knowledge of the divine.*° 


1. Paschal Mystery Exegesis and the Eucharistic Sacrifice 

Scholars have also shown that Origen is indebted to the bishop of 
Sardis for different aspects of his hermeneutics.*’' The exegesis as a mys¬ 
tery performance at the Paschal feast might also be of Asia Minor inspi- 
ration. According to Origen, the lepal ypatpai describe how God ordered 
to the ancient Israelites to fulfill a sacred sernice (ieponpyla) and a sacred 
sacrifice (iepoBnoia) in a mystical way (puatripicobćbę).*^ 

As for the new mysteries, the Alexandrian preserves the traditional 
distinction between type/figure and antitype/truth and makes the follow- 
ing Eucharistic statement: 

We have to sacrifice the true lamb (TipóPaioy) in order to be sanctified / con- 
secrated priests (iep(o8cbpev) or to come closer to the priestly status and have 
to bum and eat his flesh. [...] He Himself says that this Pascha is not sensible 
(aio&r|TÓv) but intelligible (vot|tóv): If you do not eat my flesh and drink my 


Bouyer, The Christian Mystery, 138-148. 

See K. J. Torjensen, "The Alexandrian Tradition of the Inspired Interpreter," Orige- 
niana Octava (Leuven 2003) 287-99. 

Torjensen, "The Alexandrian Tradition," 295. 

Campbell Bonner emphasized the Melitonian inspiration of the Origenian passage 
fiLv X.l, where Origen describes the relation between the Old and New Testament through 
the image of the preliminary sketch; see The Homily on the Passion hy Melito, Bishop of 
Sardis (Studies and Documents XII; Cambridge 1940) 56-72. In a similar way, Jean 
Danielou proved that Origen ąuoted the Sardisian a few times, e.g. in CPs III.l, CGn 1.26, or 
CMt X.9-ll ("Figurę et evenement chez Meliton", in Neotestamentica et patristica [Leiden 
1962] 290-292). The large amount of Melitonian themes, and especially their diversity, and 
that of the Origenian treatises in which they have been taken over, may constitute an argu¬ 
ment for the idea that the bishop of Sardis was an important theological authority for the 
great Alexandrian. 

Origen, Pen Pascha 39 (9-29). 
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blood, you will not have life in yourself (Jn 6:53). Should we eat His flesh and 
drink His blood in a sensible way? But if He speaks in an intelligible way, 
then Pascha is not sensible, but intelligible.^^ 


In this fragment, the Christian Pascha is identified with the Eucha- 
rist, and the Jewish Pesach conseąuently becomes the type of the Chris¬ 
tian Eucharist. Origen then inserts his exegetical vision in this liturgical 
or ritualistic context. If one takes a look at the goal of the Paschal ritual, 
one can notice that the participants in this ritual (expressed in the plural 
first person) have to become consecrated priests or sanctified, or at least 
closer to the priestly status. The verb exploited in this context is iepóco, 
which means, in the active voice, "“to make holy, to consecrate to the 
gods,” while in the passive voice, as in the present passage, has the 
meaning of "being a consecrated priest.”'’'* The conception most likely re- 
calls the idea of universal or generał priesthood (e.g. 1 Pt 2:5), as long as 
every partaker of the Eucharist actually sacrifices (Bńco) and eats Christ's 
body. 

Furthermore, Origen associates another Eucharistic theme with the 
Paschal context: Those who eat the sacred body will receive life, while 
those who do not eat will not have any defense before the angel of death 
which is called here with a term from. the Epistle to the Hebrews 11:28, 
“the destroyer” (ó óX,o&peucov).^5 Origen further operates with a new dis- 
tinction among those who will survive the destroyer, putting forward the 
degrees of advancement in mysteries. First are the perfect ones, those 
who fight for their purity and eat from the lambs' flock and wheat bread. 
This food is purer and morę appropriate to those who live spiritually 
(^.oyiKĆoę, morę precisely, akin to the Logos). They are followed by those 
still under sin and eating from the kids’ flock and harley bread. 

2. Mystery Exegesis and Paschal Liturgical Context 

Origen also associates with the Paschal context an exegesis focused 
on Scripture: “If the lamb is Christ and Christ is the Logos, what is the 
flesh of the divine words in that case if not the divine Scriptures?”*’^ A 


Origen, PP 13 (3-35). On passage 26, he explains how the flesh, i.e. the Scripture, 
does not have to be eaten green, which means literally interpreted, but burned on the tire of 
the Holy Spirit, and in this way spiritually read. 

Liddell-Scott, A Greek-English Lexicon, v.I, p.823. For textual references, see PI Lg. 
771b; Inscriptiones Graecae, Yoluntinum ńet iii, ed. J. Kirchner, 1126.16; Beri Sitzb. 1927.8; 
Aeschin. 1.19. 

*5 Origen, PP 14. (10, 13). 

“ Origen, PP 23. 

Origen, PP 26 (5-8). 
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few pages further, he States with morę confidence: "we participate in 
Christ’s flesh, this is the divine Scriptures.”*’* One may notice that, for the 
Alexandrian theologian, the exegetical process was not one of accumulat- 
ing new data, but one of participating in a mystery wherein the initiand 
becomes capable of eating the intelligible flesh of God.*’^ Moreover, he 
further develops this idea making a parallel to the mystery idea of the 
dismembered deityd® According to him, only those who struggle towards 
eating the ‘entrails’ (td EVToa8i5ia) of the divine body will be able to see 
(óv|/ovTai) the depths of God (td (3d&ri toC 9eoC)d' He further clearly speci- 
fies the idea that the one who eats the entrails of the divine body be¬ 
comes an initiate in the mysteries (ó ev puatripioię |iuo6|ievoę)d^ 

Employing mystery terminology, Origen sets his discourse in a Greek 
mystery framework. Nonetheless, in spite of the mystery terminology 
present in the text, the content is Christian-liturgical, and the context in 
which Origen places his discourse is also Christian, very similar with 
those of Melito, Pseudo-Hippolytus, and Clement. Expressing Christian 
cult in mystery terminology, Origen has a double discursive intention: 
Christian cult is also a mystery and, moreover, it is a superior mystery. 
One can reasonably suppose that Melito, Pseudo-Hippolytus, Clement, 
and Origen had the narrative strategy as in the case of taking over Greek 
philosophical terminology, namely polemicizing against the Greek 
communities that constituted their environment at the time. Conse- 
ąuently, their strategy towards Greek philosophy and mysteries was one 
of borrowing terminology and claiming that Christianity is the true phi¬ 
losophy and the receptacle of the highest mysteries.” 


Origen, PP 33 (1-3). 

For the Dionysian ritual of eating raw flesh, distributed in many parts, see Clement's 
Protreptikos II. 12.2. Cf. Pseudo-Hippolytus, IP 23-28. 

” As Burkert affirms: "The basie idea of an initiation ritual is generally taken to be that 
of death and rebirth" (Burkert, Ancient Mystery Cults, 99). He further gives examples from 
various mystery cults such as Isis and Osiris, Dionysos and Persephone. The Mithraic 
monuments also "indicate that the day of the initiation ritual was a new birthday; the 
niystes was natus et renatus.” Burkert, 100). Cf. M. Eliade, Rites and Symbols of Initiation: 
The Mysteries ofBirth and Rebirth (New York 1975, cl958). 

” Origen, PP 31 (17-19). Cf. Ps.-Hippolytus, IP 29. 

” Origen, PP 31 (23-24). 

One may notice that the Greek mystery and philosophical themes and terms are not 
the only Instruments through which Origen builds his exegesis in Peri Pascha He employs 
Jewish or Jewish-Christian ascetic themes and terminology as well. To overcome sensorial- 
ity and to avoid sexuality (see pages 35-37) as preparation for eating Pascha, or to partici¬ 
pate in the heavenly mysteries, all of these are features belonging to the Jewish ascetic and 
ascensional framework. Torjensen's position is emblematic in expressing interpreters as- 
cension and transformation: "The myth of ascent provides a locative framework in which 
the teacher is «translated» into the realm of the divine and through proximity to the divine 
is assimilated to the divine and then retums as a mediator. This transmigration or translo- 



44 


DRAGOę-ANDREI GIULEA 


In his text, Origen assumes that Christians take part in Christ’s body 
in varying degrees: part of them in the head, others in the hands, feet, 
chest, entrails or viscera7‘' There are, therefore, different degrees of in- 
itiation and those who eat the viscera reach the highest level, becoming 
initiated in the meaning (^.óyoę) of the mystery of Incarnation, which is 
cardinald^ Thus Origen can conceive of a hierarchy among paschal mys- 
teries. While the Old-Testament Paschal mysteries {mysteria paschae [in 
Lat.]) have been changed at the coming of the New Testament, the New- 
Testament mysteries (mysteria [Lat.]) will be removed, in their turn, at 
the time of resurrection.^^ 

The Origenian exegetical itinerary, as well as the Melitonian one, dis- 
plays and make discernible the manifestations of the Logos in Scrip- 
tures. It is a way by which the words of the sacred text turn into trans¬ 
parent enigmas and mirrors of the things to come. (Here the Alexandrian 
recalls the famous 1 Cor 13:12.) In Origens view, the flesh, blood, and 
bones, which have to be eaten, represent symbolically the elements of 
the sacred text through which the heavenly realities may be envisioned. 
While ‘bones’ refer to the words (ai X,e^eię) of Scripture and ‘flesh’ to the 
meanings (xd vof|paTa), ‘blood’ is the faith which saves from the ‘de- 
stroyer’.’’ The parallel to the myth of the dismembered deity carries on 
with the idea of a new birth (7raX,iYYeveaia). For Origen, the true Pascha 
has to refer, in a spiritual way, to the passage from darkness to light, 
which is a new birth (yeyeoię).’* The meaning of a new birth cannot be 
different from the passage to a perfect behavior (TEX,eia 7roX,iTeia) and a 
perfect love (TeX,eia dyoTiri), which may start from this earthly existence.’^ 

3. Typology vs. Allegory in Paschal Mystery Exegesis? 

The goal of this study does not justify further detailing of the Ori¬ 
genian exegesis, which has been explored by so many previous schol- 


cation of the teacher renders him godlike. Philo, Clement, Origen, Yalentinus used this 
myth to imagine a cosmology that orients the human toward the divine and to imagine a 
process of ascent which orients the soul's transformative ascent or return to its original 
naturę." (Torjensen, "The Alexandrian Tradition,” 295). 

Origen, PP 30 and 31. 

Origen, PP 31 (25-27). 

Origen, PP 32 (20-28). As de Lubac noticed in his Histoire et Esprit. Cintelligence de 
rŚcriture d'apres Origene (Paris 2002) 219, the idea of the three Pascha (Jewish, Christian, 
and heavenly) comes forth in other Origenian writings, too, such as HNm XI.4, CMt 80, or 
Cło X.16.18. 

Origen, PP 33 (20) - 34 (2). 

Origen, PP 3 and 4. 

Origen, PP 4 (36) - 5 (2). 
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ars.®° However, an important issue that reąuires further attention re- 
gards the relationship between mystery exegesis and Origen’s generał 
exegetical view.®‘ According to his theory of the triple sense, Origen dis- 
tinguishes between the literary/historical, moral/psychological, and 
allegorical/spiritual/mystical exegesis.*2 The last of these is the most im¬ 
portant for the present investigation. The concept that Scripture is 
abundant in mysteries permeated by the Holy Spirit, and that exegesis 
produces a change within the initiated interpreter occurs also in elem¬ 
ent/^ from whom Origen most likely took it.*"* 

Gould one ąualify the typological exegesis of Origens Peri Pascha 
(where the word "allegory” does not oceur, just as it does not oceur 
Melito and Ps-Hippolytus) as different from allegory, as in Danielous 
solution, or identical, as in de Lubac's position? Or, finally, could one 
make a distinction between the horizontal and the vertical dimensions, 
as Crouzel proposes? In Origens view, the end of mystical initiation is 
not obvious in terms of horizontal or vertical spatiality. There are frag- 
ments in which Christ is encountered on earth where his body is con- 
sumed, similar to the texts of the two Asia Minor theologians, and frag- 
ments in which the vertical dimension is evident, as well as the implied 
allegory. 

Conseąuently, on the one hand, Origen preserves the mystery exegesis 
developed by the Asia Minor theologians. On the other hand, he empha- 


For a thorough presentation and a very comprehensive bibliography on Origen’s 
exegesis, see, for example, C. Kannengiesser, Handbook of Patństic Exegesis (vol. I; Leiden / 
Boston 2004) 536-574. 

** It is worth mentioning that Origen did not write his Peri Pascha in his youth, but the 
Work represents a maturę undertaking, done during his stay in Caesarea between 235-248; 
i.e. between the writing of his commentaries on John and those on Matthew, most likely 
around 245 (Gueraud and Nautin, Origene, 109). 

Cf. Origen, Prin IV. 2.4-6; HGn II.6 etc. For contemporary scholarship, see for exam- 
ple Crouzel, Origen, 111-140; B. de Margerie, Intmduction d 1'histoire de l’exegese. I Les 
Peres grees et orientaux (Paris 1980) 115-126; R. P. C. Hanson, Allegory and Event (Richmont 
1959). 

Cf. de Margerie, Introduction, 95-112. Analyzing ClemenCs exegesis, de Margerie 
States: "Pour degager la signification et la vie cachees sous cette parole [Christ’s word], le 
croyant doit s'assimiler a ces verites, se purifier par la pratiąue des commandements pour 
participer a la saintete de Dieu.” (de Margerie, Introduction, 97). For textual data in dem¬ 
em, see Str. V. 24.1; 25.1; 56.2-57.2; 93.4; VI. 124.4-6; 126.1-4; 127.4; 131.3-5. 

As Crouzel formulates, using categories of Platonie origins, 2 Cor 3:18 “is for the Al- 
exandrian the origin of the theme of transforming contemplation [of the Logos in Scrip- 
tures], that is the shaping of the contemplator to the image of the contemplated by a kind of 
spiritual mimesis (Origen, 68)." See also Couzehs Origene et la "connaissance mystiąue," 
(Paris 1961) 324-70, 400-9, and H. von Balthasar’s “Le Mysterion d’Origene," Recherches de 
Science Religieuse 26 (1936) 513-62 and 27 (1937) 38-64. Cf. Vlad-Mihai Niculesch, Origens 
Mystagogic Paideia (Piscataway, NJ 2008, fortheoming). 
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sizes morę powerfully the Platonie distinction between the sensible reali- 
ties and their intelligible models.*^ 

An important observation is that the vertical dimension cannot be 
found in the Pauline fragment about allegory, where the two wives of 
Abraham refer to the Old and New Testament (Gal 4:20-24). Due to its 
very large original sense (“speaking about something else”), the notion of 
"allegory" has, therefore, a broader extension than that of "typology.” 
Perhaps a morę suitable distinction to the textual data is that which 
F. M. Young employs, namely typology is a form of allegory.®® For this 
reason, allegory can incorporate typology as a genus incorporates a spe- 
cies. From a historical perspective, the extensive Alexandrian use of alle¬ 
gory brought a larger hermeneutical freedom than the Asia Minor theo- 
logians did. But this freedom at times brought speculative constructions 
lacking a sound connection with the biblical text. 

However, according to one of Burkerts illuminating insights, any al¬ 
legory in a religious context is mystical, as Demetrius and Macrobius il- 
lustrate.®’ In this way, the typology used in a mystery context, including 
those of the three Christian authors analyzed in this article, might also 
be considered an allegory. 


F. Concluding Remarks 

The chain of argument of the present paper leads to the tentative 
conclusion that biblical exegesis in the Paschal context of the first three 
centuries in Asia Minor and Alexandria was part of a complex liturgical- 
exegetical system. Within that context, it was not a mere pious reading 
or an intellectual exercise but rather a cultic investigation through which 
the one who does the hermeneutical task undergoes transformation and 
encounters the conerete manifestations of the Logos. It seems that it 
played a similar role with the transmission and explication of the iepoi 
X,óyoi in the mystery cults. 


E.g. CC 2, c/o 1.24. Certain Platonie distinctions (especially that between paradigm 
and copy) also oceur in Melito (e.g. PP 37-39) and Pseudo-Hippolytus [e.g. IP 2 (1-8); 6 (8- 
10)]. Moreover, the last one also discloses the idea that the mystery exegesis translates the 
exegete from the sensible to the intelligible world [IP 3 (30-31); 6 (8-10)]. 

®® F. M. Young, Biblical Exegesis and the Formation of the Christian Culture (Cambridge 
1997) 198. On page 201, Young also underlines certain species of typology: exemplary 
(biographical), prophetic (historical), spatial, and recapitulative. 

Burkert, Ancient Mystery Cults, 78-82. Demetrius, in his On Style 101 (300 BC - 100 
AD), States that "the mysteries too are expressed in the form of allegory, in order to arouse 
consternation and dread, just as they are performed in darkness and night ” Macrobius, in 
S. Sc. 1.2.17f, concurs. "Thus the mysteries themselves are hidden in the tunnels of figura- 
tive expression.’’ See Burkert, Ancient Mystery Cults, 79. 
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Moreover, the Asia Minor theologians developed a theory of two mys- 
teries or series of manifestations of the Paschal mystery where the typo- 
logy had the function of connecting the two series. On the basis of Bur- 
kert’s understanding of allegory, one may also affirm that the typology 
used in a mystery context is a form of allegory. 

Origen, in his turn, probably took over the mystery exegesis of Pascha 
from diverse media, such as Philo, Clement, and Asia Minor theologians 
and developed it in connection with, if not even within the context of, 
the Paschal feast. The Alexandrian theologian employed in his Pen Pas¬ 
cha the two mysteries theory together with the theory of types. In addi- 
tion, Pseudo-Hippolytus and Origen elaborated Eucharistic features in 
connection with the feast of Pascha. 

Generally speaking, it might be suggested that Melito, Pseudo-Hip- 
polyt.us, and Origen associated the Paschal liturgical event with an exe- 
getical moment in which, as in a dramatic performance, the audience 
was asked to discover and contemplate God’s manifested mysteries in 
Abels, Isaacs, Jacob’s, or Joseph’s sufferings, in the sacrificed lamb and 
the salvation from Egypt, as well as in Christ's Incarnation, salvific Pas- 
sions, Death, Resurrection, and Ascension. Paschal exegesis was there- 
fore not an abstract ratiocination, but a cultic activity, which should in- 
volve Christs contemplation. 

Marąuette University Drago§-Andrei Giulea 

Coughlin Hall 100 
Milwaukee, WI 53201-1881 
U.S.A. 


Sum MARY 

The present article poses the hypothesis that three of the earliest Paschal writings, the 
first belonging to Melito of Sardis, the second to an anonymous author whom scholars 
conventionally cali Pseudo-Hippolytus, and the third belonging to Origen, may testify to a 
special exegetical practice. Besides the fact that all three works were part of, or at least had 
a strong connection with, the complex liturgical feast of Pascha, they also consist in de- 
tailed commentaries on Exodus 12 and share various elements such as mystery language 
and typological parallels. However, the key common element the present paper emphasizes 
is that the exegetical exercise at the Paschal Festival in the first three centuries in Asia 
Minor and Alexandria was not conceived of as mere reading and rational enterprise. but 
rather as a mystery performance through which the one who does the hermeneutical task 
suffers personal transformation and encounters the concrete, effective though noetic, mani¬ 
festations of the Logos. It was pivotal for Melito and Pseudo-Hippolytus and probably de- 
veloped as a polemical reaction to the pagan mysteries practiced in Asia Minor. Origen 
most likely took over this kind of exegesis from an ongoing tradition, probably via Clement, 
and also articulated it in a complex elaboration in which the elements of Paschą, liturgy, 
mystery, and exegesis intertwine. 
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II Mdlkd’a Maryam I 
(Effigie di Maria I) 


Autore e Sitz-im-Leben deWEffigie di Maria I 

Generalmente si suppone che Fautore del Mdlkaa Maryam F sia Ase 
(il re) Baadamar^-am (1468-1478)^. Ci sono peró alcune fonti che attri- 
buiscono la paternita delFinno al re Naod (f 1508), per esempio: EMML 
6536, f. 37b^ Unanalisi interna del carme, come la stanza 10: "Liberami 
dalia disgrazia e sottraimi dal pianto perche e grandę il dolore del mio 
cuore", suggerisce come cornice storica delFEffigie momenti di difficolta 
e di prova. Si tratta dunąue di un contesto storico e di condizioni sociali 
simili a ąuelli di molte altre composizioni mariane''. Oltre alla presente, 
ci sono diverse altre effigi dedicate alla Madonna^. Nella voluminosa 
silloge delle effigi pubblicata da Tasfa Gabrasallase*’ c’e un totale di tre 
inni che portano il titolo di Mdlkda Maryam'^. La seconda e la terza 


’ Ne) repertorio di M. Cliaine, “Repertoire des Salam et Mallce'e contenus dans les 
manuscrits etliiopiens des bibliotlieąues d’Europe", in ROC 18 (1913), pp. 183-203 e 337- 
357, ąuesta effigie h stata registrata come n. 172 e n. 220. 

^ Getatchew Haile, “Malcers of History in the Ethiopian Church» in Etudes ethiopiennes 
Vol. I. Actes de la conference intemationale des etudes ethiopiennes. Paris 24-28 aout 1988, 
Paris 1994, p. 371 (testo), p. 373 (traduzione) . 

^ Non ci sono ancora cataloghi pubblicati eon l’EMML 6536. Cf. anche C. Conti Rossini, 
"Il libro delle leggende e tradizioni abissine deltEcciaghie Filpós", Rendiconti della Reale Ac- 
cademia Lincei, 5.26 (1917), p. 711. 

Ad esempio, il Sdbhatd Fdqur = "La Lode del Diletto" composto dal re Zar'a Ya‘3qob 
(1434-1468), cf. O. Raineri “L’inno mariano etiopico ‘Bese‘et anti’ (Beata sei) del ‘Sebhata 
Fequr’ (Celebrazione del diletto)” in OCP 52 (1986), pp. 421-431, qui p. 422; Tedros Abraha, 
‘I Canti del tempo delFAssunta nel Rito etiopico" in Marianum: Ephemerides Mariologiae 
169-170 (2006), pp. 153-206, qui pp. 167-178. 

^ Nel presente lavoro, al titolo "Effigie di Maria" e stata aggiunta la cifra latina “I". In tal 
modo si e voluto distinguere questa composizione dalie altre che portano il medesimo titolo 
e sottolineare che questa ś una delle effigi mariane piti conosciute e usate nella liturgia. 

* T-nłb K K hh I IBSTP = Sinodo delle effigi 

(Raccolta di preghiere). Addis Ababa 1983 CE. 

^ A. Dillmann presenta come Effigie di Maria, quella che in realta 6 TEffigie del Patto 
della Misericordia cf. A. Dillmann, Chrestomathia Aethiopica, 


OCP 74 (2008) 49-69 
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effigie appaiono sotto i titoli di Mdlkd’a Maryam dagmit (Effigie di Maria 
seconda) e Mdlk9'a Maryam salsit (Effigie di Maria terza). La terza effigie 
e seguita dalia specificazione; (Mdsdhatd Ra'dy) = Specchio della Yisione. 
L’incipit di Mdlk^a Maryam dagmit (Effigie di Maria seconda) e: 

s I I •' « = mi rallegro, Maria, per 

la tua nascita e spero fermamente®. Il cantico consta di ventisei stanze. 
La terza effigie di Maria esordisce lodando il nome della Madonna; 

! AliYló 1 I s « = salute alla memoria del 

tuo nome che rallegra la mente. Si tratta di un inno elegante e complesso 
che si articola in sessantaąuattro stanze. 


Testimoni deWeffigie di Maria I fino al sec. XVIII 

Citta del Yaticano, Biblioteca Apostolica Yaticana; 

Cemlli etiopico 150, 1 XVIII sec.^. 

Comboniani etiopico 150 (F 28). XVII/XVIII sec. (?)‘°. 

Collegeville, Hill Monastic Manuscript Library, EMML; 

2706, 6. XVIII sec. Cf. Getatchew Haile - Macomber, vol. VII, 1983, p. 103". 
3997, 22. XVII sec. Cf. Getatchew Haile, vol. IX, 1987, p. 282. 

4430, 1. XVIII sec. Cf. Getatchew Haile, vol. X, 1993, p. 148. 

4784, 8. XVIII sec. Cf. Getatchew Haile, vol. X, 1993, p. 310. 

Londra, British Libraiy; 

Or. 539, 7c. XVII/XVIII sec. Cf. Wright 1877, p. 78. 

Or. 558, 1. Datato; 1630 CE. Cf. Wright 1877, p. 103'^. 


Lipsia 1866, pp. 136-146. La voce "Malk3'a Maryam’’ in EAeth 3 (2007), pp. 708-709, 
sembra riflettere la medesima mancanza di chiarezza. L’Effigie del Patto della Misericordia 
6 stata tradotta da O. Raineri, "L’effigie di Maria «Patto di Misericordia». Notę per un 
«Mariale Aethiopicum», in Ephemerides Liturgicae 103 (1989), pp. 92-109. 

* Letteralmente: spero la speranza. 

® Cf. E, Cerulli, Imentańo dei manoscńtti Cemlli etiopici, Introduzione, Integrazione e 
indici [= ST 420], a cura di O. Raineri, Citta del Yaticano 2004, p. 108. 

Airinterno di ąuesto codice ci sono due fogli di carta (uno grandę e 1’altro molto piu 
piccolo) e non un solo "foglietto” come si legge nella descrizione del codice, cf. O. Raineri, 
Codices Comboniani Aethiopici, Citta del Yaticano 2000, p. 152. Nel foglio piu grandę (igno- 
rato dal catalogatore) si legge: s “YC/”?” si chiama anche 'ZoAh*! J 

(= "L’Effigie dell’Effigie”, probabilmente eon il senso di "Effigie per eccellenza’’). 

'' Nel vasto catalogo EMML purtroppo le effigi sono accompagnate dal riferimento alla 
numerazione del prezioso repertorio di Marius Chaine soltanto a partire dal yolume Y. Inol- 
tre, il catalogatore dei volumi precedenti non ha fornito gli incipit delle varie effigi mariane 
per cui e impossibile sapere a quale di esse la descrizione si riferisca. Per poterlo farę 
bisogna accedere al codice interessato. 
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Or. 576, 5. XVIII sec. Cf. Wright 1877, p. 131. 

Or. 578, 17. Datato: CE 7138 = 1646 AD. Cf. Wright 1877, p. 120. 
Or. 581, 2m. XVIII sec. Cf. Wright 1877, p. 130. 

Or. 730, 3. XVIII sec. Cf. Wright 1877, p. 197. 

Additional 16239. Non datato'^. 

Parigi, Bibiliotheąue Nationale 
Ćth. 60. XVIII sec.I''. 

Wien, Hofbibliothek 

Aeth. 17, 15. XVII sec. ca. *5. 


Uso liturgico e motivi teologici deWEffigie di Maria I 

L’Effigie di Maria I che spesso, in diverse edizioni tascabili, si trova in 
coppia eon leffigie di Gesu“’, oltre alFampio uso nellapreghiera persona- 
le, nel calendario liturgico gd’dz si canta in tono almeno nelle 

seguenti circostanze: il giorno 21 di ogni mese {Baala Maryam = la festa 
della Madonna); la festa del suo Concepimento = Sdnsdta (7 nahase =13 


Alla fine di ąuesto codice, nel f. 201a, c'6 una nota che dice che il manoscritto e stato 
scritto nel monastero di Santo Stefano a Roma, da Abba Habta Maryam, nel 1640 AD 
ąuando il papa era Urbano VIII. Cf. Wright 1877, p. 103. 

Cf. A. Dillmann, Catalogus codicum manuscriptorum orienlalium qui in Museo Bri- 
tannico asservantur, III: Codices Aethiopicos amplectens, Londini 1847, p. 57: 70,1, II catalo- 
gatore osserva che Teffigie consta di 58 stanze. 

Cf. H. Zotenberg, Catalogue des manuscńts ethiopiens de la Bibliotheąue Nationale, 
Paris 1877, p. 78: 69,4. 

N. Rhodokanakis, Die dthiopischen Handschriften der K. K. Hofbibliothek zu Wien, 
Wien 1906, p. 63. 

Le due composizioni possono essere considerate come sorelle gemelle. Per 1'effigie di 
Gesu, cf. Tedros Abraha, ‘‘L'Effigie di Gesu" in OCP 71 (2005), pp. 97-120. 

' Nel canto etiopico ci sono tre tipi di melodie, "divinamente ispirate” al fondatore 
deltinnodia etiopica Yared (Yared, secondo la tradizione e nato ad Aksum nella prima meta 
del VI secolo circa. Cf. Sergew Hablesellase, Ancient and Medieval Ethiopian History to 
1270, Addis Ababa 1972, p. 164). Esse si chiamano: ga‘az, 'bzsI, araray. La prima viene 
designata gaaz, una melodia difficile, piuttosto arida, che secondo gli esperti del campo 
impegna molto la gola”, si utilizza soprattutto durante i periodi penitenziali. Cf. K. K. 
Shelemay, "G3'3z" in EAeth 2 (2005), pp. 735-736. II secondo tipo di melodia, faz/ h piu 
elaborato del gaaz. II signiHcato del termine e poco chiaro e ąuindi suscettibile di svariate 
letture. Si utilizza per il canto di festivita annuali e negli Inni della Settimana Santa. Cf K. 
K. Shelemay, '"Hzal" in EAeth 2 (2005), pp. 480-481. Abbiamo infine Yararay, un canto 
dolce, che viene fatto derivare dal verbo g^‘^z, arahrha che significa ‘‘intenerire, commuo- 
vere”, cf. DL, col. 292; Habtamaryam Warąnah, Tsntawi Yaltyoppya Tdmhsrt (Insegnamen- 
to tradizionale delfEtiopia), Addis Ababa 1972 (CE), p. 76; K. K. Shelemay, “Araray" in 
EAeth 1 (2003), p. 312. Urieccezione alla prassi di cantare le effigi secondo la melodia aza/ 
^ il tempo della Ouaresima e le due settimane di digiuno e di suppliche in preparazione 
all Assunta o Zdmana Fdlsdta. Durante questi periodi la melodia prevista e Yararay. 
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agosto); della sua Nascita = Ldddata (1 ganbot = 9 maggio); del suo In- 
gresso al tempio = Baata (3 tahśaś = 12 dicembre)'®. Non si canta ąuesta 
effigie durante il Zdmdnd Fdlsdta = il periodo di preparazione per la festa 
delFAssunta, nel mese di agosto. 

I motivi teologici che peraltro accomunano ąuesto splendido carme ad 
altri testi mariani sono tanti e sono formulati in maniera incisiva. Uno 
dei maggiori sforzi del compositore e ąuello di sottolineare il singolare 
legame che unisce Dio ad una comune mortale. L’Effigie introduce 
Maria come "la sala" nella ąuale Dio decide di alloggiare (stanza 2). In- 
curiosisce il compositore e lo riempie di stupore il fatto che un essere 
umano abbia potuto "sopportare" il fuoco della divinita, senza esserne 
divorato. Molto spesso, la figura impiegata per descrivere la simbiosi fra 
il divino e lumano in Maria e la ben nota immagine del roveto ardente di 
Esodo 3,2 (stanza 45)'^. L’Effigie utilizza anche altre figurę che illustrano 
il mistero della Yergine che ha la straordinaria prerogativa di ospitare 
nel suo seno il fuoco della divinita. Molto eloąuente a ąuesto proposito 
ąuanto leggiamo nella stanza 19: “Salute alla tua schiena piu grandę del 
dorso dei cherubini: pur portando il fuoco sulle spalle, non brució per il 
calore della sua fiamma", oppure: "Salute al tuo petto, mensa del fuoco 
della divinita” (stanza 20). Sulla stessa lunghezza d’onda: "Salute alle tue 
mammelle che fecero perfettamente scorrere il latte della verginita nella 
bocca di Dio” (stanza 29). Come in tutta la spiritualita e mariologia 
etiopica, anche in ąuesta Effigie la verginita di Maria^° e un aspetto fon- 
damentale e mai abbastanza esaltato dalia bocca delle creature terrene e 
celesti. L’Effigie tesse eon delicatezza e sobrieta le lodi di Maria, ricono- 
scendole le virtu "di purezza e di santita” (stanza 5); la chiama "dimora 
di santita” (stanza 15). Nella nostra Effigie, la Madonna non appare 
come una dispensatrice "autonoma” di favori celesti, isolata dal Figlio. 
In ąuesto senso e molto significativo ąuanto leggiamo nella terza stanza: 

Maria vergine, pura nel corpo e nellanima: 

onde mi purifichi dalFimmondezza eon le braci della sua santa eucaristia, 

comanda al serafico sacerdote celeste. 


K. S. Pedersen, Gli Etiopi, Citta del Yaticano 1993, pp. 165-t66. 

I Miracoli di Maria dicono esplicitamente che il roveto ardente visto da Mose era la 
figura di Maria vergine, genitrice di Dio. Cf. Td'ammsrd Maryam, pp. 61-62. Si puo afferma- 
re che non c'e composizione mariana che non usi ąuesto motivo. C'e comunąue da 
precisare che Cirillo d'Alessandria, che e sicuramente la fonte primaria dellermeneutica 
etiopica di Es 3,2, legge il roveto ardente in chiave cristologica. Cf. Quod Unus sit Christus 
in PG 75:1293. Cf. S. S. Mekinion, Words, Imagery, & the Mystery of Christ. A Reconstruction 
of Cyril of Alexandria's Christology, Leiden 2000, pp. 36-37; 173-174. 

La verginita della Madonna (dopo ąuella del Signore) e stata un'impareggiabile fonte 
di ispirazione, punto di partenza e sospirato traguardo per i monaci e motivo di ammirazio- 
ne per i coniugati. 
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II compositore non perde mai di vista la sorte di Maria, perennemente 
unita al mistero del Figlio, come si legge nellottaya stanza: 

Salute alle tue guance che bruciarono per il calore delle lacrime 
ąuando i figli di Rachele e di Lia^' crocifissero il tuo primogenito. 


Secondo la visione di ąuesto carme, il vincolo che unisce Maria e il 
credente e la sua tenerezza materna, la sua cura attenta a tutti gli aspetti 
della vita del fedele. Lo dimostrano i sentimenti eon i ąuali il credente si 
permette di rivolgersi a Lei, come: "Donami salute come fa la mamma 
eon il suo pargolo” (stanza 46); oppure: “Maria, per un attimo mostrami 
il tuo Yolto perche possa sussurrarti una parola che nessun altro puó 
ascoltare" (stanza 51). II poeta nella stanza 32 invoca: "Maria vergine, 
paradiso dei figli prediletti", II rapporto che intercorre fra la Madonna e 
il credente e un rapporto fra la purezza incarnata (“pura nel corpo e 
nelfanima” stanza 3) e il peccatore, eon tutti i suoi difetti e disagi. Sono 
commoventi gli ultimi due versetti della stanza 11: 

- se la mia faccia e ricoperta eon la vergogna del peccato 
Mądre sua (di Cristo)! vieni presto a consolarmi. 


Maria e “il tesoro, la prowista del povero” (stanza 20); "la dispensa- 
trice di pace e di speranza" (stanza 21); “lampada nella foschia” (stanza 
28); “paradiso dei figli prediletti” (stanza 32); “porta del mattino" (stanza 
10); “Maria (sei il) sabato del riposo di coloro che sono logorati dalia fa- 
tica” (stanza 56). 


Linguaggio deWEffigie di Maria 

In ąuesto cantico, spicca Tabbondante uso di immagini veterotesta- 
mentarie per descrivere il mistero della Yergine^^. Oltre alla Bibbia ed 
alla letteratura patristica a lui disponibile, la fonte di cui il compositore 
si e ampiamente servito sono senza dubbio i commentari ai testi biblici 
ed extra-biblici^^. Attingere all’Antico Testamento per illustrare le realta 


Gen 29,16. 

II Cantico dei Cantici b la miniera privilegiata dalia quale gli autori delle composi- 
zioni mariane mutuano una vasta gamma di termini e di immagini. Per il molo svolto dal 
Cantico dei Cantici nelfinnografia mariana etiopica, cf. 1'ampia opera di A. Grohmann, 
Athiopische Marienhymnen, Leipzig 1919. 

Da rilevare, per inciso, che in Etiopia per acąuisire una certa forma mentis erme- 
neutica non e indispensabile freąuentare le scuole esegetiche tradizionali. Divers6 nozioni 
vengono impartite durante i periodi forti dellanno liturgico. Ad esempio e una prassi 
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del Nuovo fa parte di una prassi ermeneutica ben radicata nelFesegesi 
etiopica. In linea eon la tradizione alessandrina (soprattutto eon Orige- 
ne), Fermeneutiea etiopiea legge detti, fatti e personaggi delFAntieo Te- 
stamento eome ombra, figura e profezia del Nuoyo^"*. E un dato di fatto 
ampiamente doeumentato dai eommentari su testi non solo bibliei, ma 
anehe patristiei, monastiei e liturgie!, ehe, ovunque possono, gli interpre- 
ti etiopiei allegorizzano, e allegorizzano tanto. Maria e “un luogo privile- 
giato” eome soggetto di lettura allegoriea. Oltre ai gia menzionati anddm- 
ta o eommentari tradizionali, un altro testimone di grandę autorevolezza 
ehe predilige 1’interpretazione allegoriea e il Ddggwa^^, il eorposo Innario 
delFintero anno liturgieo, seeondo la tradizione, eomposto su ispirazione 
divina da Yared (VI seeolo), il padre della musiea saeragabz. Nel Ddggwa 
le rappresentazioni allegoriehe della Madonna sono semplieemente in- 
numerevoli. La nostra Effigie rientra ąuindi in ąuesto grandę alveo er- 
meneutieo. Essa diee, per esempio, ehe Maria e “larea della legge della 
tenda delhineontro” (stanza 12); “eandelabro della luee di vita" (stanza 
14); “parola sapiente di Giuditta” (stanza 25); "monte di Elia, profeta del 
sussurro" (stanza 27); “areobaleno" (stanza 46). 

Meritano un appunto aleune rielaborazioni dei testi della Serittura, 
ąuali Tardito aeeostamento di ISam 6,10-12 ehe il eompositore effettua 
nella stanza 47: “Maria Sion^*’, area della parola di giustizia, meta di ven- 
ti^^: eome le vaeehe hanno amato piu te ehe non i loro vitelli, eosi io ti ho 
amato”. Simili (ri)letture bibliehe sono dimostrazioni eelatanti del livello 
di dimestiehezza eon la Serittura dei eompositori delle effigi e in genera¬ 
le dellambiente ehe li ha formati. Le effigi eostituiseono dunąue una so¬ 
lida testimonianza del profondo proeesso non solo di memorizzazione 
ma anehe di riflessione e di assimilazione dei testi bibliei^® da parte degli 
autori. 


consolidata ąuella di offrire Yanihmta (i commenti tradizionali) dell'Anafora Mariana nota 
eome Eructayit (dal suo incipit) e del Waddase Maryam (Lodi di Maria, attribuite a Efrem il 
Siro) durante il cosiddetto Zdmdnd Falsata, ossia, i ąuindici giomi di preparazione (nel 
mese di agosto) per la festa dell'Assunta. 

Per ulteriori informazioni sullermeneutica etiopica, cf. K. S. Pedersen - Tedros 
Abraha, “Andamta" in EAeth 1 (2003), pp. 258-259 e Tedros Abraha, "Exegesis” in EAeth 2 
(2005), pp. 472-474. 

Sul Daggwa, cf. Habtemikael Kidane, "Daggwa", in EAeth 2 (2005), pp. 123-124 e 
Tedros Abraha, “Exegesis" in EAeth 2 (2005), pp. 472-474. 

L’effigie identifica Maria eon Sion. I eommentari etiopiei leggono il Sal 86 in chiave 
soprattutto mariologica. Cf. Tewoflos 1950, pp, 130-132. 

II senso dello stico e che Maria puó essere raffigurata eome la custodia dei dieci 
comandamenti. Per i motivi delfaltare e delfarca, cf. Es 17,15; 20,25; 26,34. "Meta di venti”, 
che nella traduzione stona, nelloriginale serve a far collimare la rima. 

Bisogna infatti rilevare che la memorizzazione dei testi bibliei, liturgici e patristiei e 
dei relativi eommentari e uno dei traguardi piu ambiti dello studente tradizionale. 
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Stile deWEffigie di Maria 

Le caratteristiche stilistiche di ąuesta effigie sono identiche a ąuelle 
dello stesso genere letterario. Si tratta di cinquantanove” strofę monori- 
miche ąuinarie nelle ąuali il punto di partenza e Fesaltazione di ciascuna 
parte del corpo umano, dai capelli fino alle unghie. Si e detto che la lode 
delle varie parti somatiche e il punto di partenza, perche per le effigi il 
traguardo e TeleYazione dellumano alla sfera del divino. II ricorso alla 
tecnica della “cera e delForo", nota come "habr = combinazione, associa- 
zione, concordanza, termine che puó avere piu di due significati, metafo¬ 
ra, la somiglianza tra padre e figlio, tra il timbro e la sua impressione, tra 
la sagoma e il prodotto finito”“ e un passaggio obbligato anche in ąuesta 
effigie. Il lettore deve avere sempre un occhio vigile per scorgere il mes- 
saggio cifrato che spesso si nasconde fra le pieghe di un lessico volu- 
tamente polisemico. Abbondano le endiadi che oltre ad essere utili ad 
enfatizzare il messaggio, spesso, sono la strada piu battuta per ottenere 
la rima e piu di una volta fanno le veci del grado superlativo nella sintas- 
si gabz. Da non sorvolare il fatto che il compositore ąualche volta, pur di 
far ąuadrare la rima, ricorre a difficili (soprattutto per i profani) espe- 
dienti linguistici. Ad esempio la strofa 27: "Salute alle tue dita spuntate 
dai palmi delle tue mani che mai diminuiscono dalia somma di tre e 
sette (cioe 10)”; oppure "meta di venti” (strofa 47) per dire dieci; ancora; 
"Salute dico alle dita dei tuoi piedi la cui cifra e la somma di sei piu 
ąuattro” (strofa 48). Formulazioni (fortunatamente poche) di ąuesto 
tenore non sono un buon esempio ne di chiarezza, ne di estetica lingui- 
stica, non solo nella traduzione (italiana), ma anche nelForiginale gaaz. 
Si tratta peró di piccoli nei che non tolgono nulla alla bellezza, genialita 
ed alla profondita di pensiero di ąuesta effigie, un’autentica gemma della 
spiritualita etiopica. Infine, non puó passare inosscrvato il senso di 
inadeguatezza del compositore che e ben lungi dalFautocompiacimento 
per il suo poema. Al contrario, chiaramente insoddisfatto della sua 
prestazione artistica, negli ultimi tre versetti della stanza 57 dichiara: 

non si terminerebbe di scrivere le tue lodi, 

neanche se la pioggia della stagione piovosa divenisse inchiostro 
ne se i cieli diventassero carta, 

e nella stanza successiva aggiunge: 

non posso esaurire la tua lode nuova eon (ąuesto) scritto, 
neanche se la terra davanti a me divenisse una lavagna. 


In alcuni codici le strofę sono cinąuantotto. 

Cf. T. L. Kane, Amhańc English Dictionary, 2 voll., Wiesbaden 1990, p. 13. 
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Malk'3a Maryam^' 

1 - Salute, salute al ricordo del tuo nome soave, 

piu (soave)^^ del galbano^^, del costus^'* e della spiga aromatica^^ profumata. 
Maria vergine che ti rivesti del grandę comandamento^^: 
mi irrori ogni mattino il vino forte del tuo amore 
come il ruscello innaffia il cedro buono. 

2 Salute ai capelli della tua testa le cui chiome furono lodate 
dalie labbra di tuo padre^^. 

Maria vergine, sala del Signore: 

non lasciare, o mia Signora, che io tuo servo pianga, 

perche i nemici non mi dicano: “Dov’e dunąue il suo vanto?^®”. 

3 Salute al tuo capo unto eon lolio della santifieazione 
e giammai eon lunguento deirimpudicizia. 

Maria vergine, pura nel corpo e nellanima: 

onde mi purifichi dalfimmondezza eon le braci^^ della sua santa eucaristia, 
comanda al serafico sacerdote celeste. 

4 Salute al tuo volto che molto rifulge, 

molto piu della bellezza delle Stelle e della luna e piu della belta del sole 
Maria vergine, benedici le mie vie, [risplende: 

perche di giorno e di notte non mi imbatta in colui che mi insidia 
tendendo la trappola malvagia e scavando la fossa‘'°. 

5 Salute alle tue palpebre che sono diventate nuvole di lacrime 
ąuando fece patire tuo Figlio l'invidia di Caifa ed Anna'". 

Maria vergine, adornata di purezza e di santiti; 


II testo usato per la presente traduzione e ąuello edito da Tasfa Gabrasellase, Addis 
Ababa, 1981 (CE), pp. 3-20. 

0 = aggiunte del traduttore. 

II galbano e uno degli elementi indicati da Dio come parte dell'insieme di erbe 
odorifere da usare per Tincensazione della tenda del convegno. Cf. Es 30,34-38. 

Ć un tipo di aroma noto come q''’3st. Cf. DL, col. 434. Per la derivazione etimologica 
di ąuesto termine, cf. Leslau 1987, p. 447. 

L’originale dice: sanbiilt. Cf. DL, col. 356; Leslau 1987, p. 505. 

Allusione a Lc 1,38. 

Ct 7,7. 

Allusione al Sal 113,10; '‘Dove il loro Dio?". 

Riferimento a Is 6,6. 

Allusione al Sal 7,16. 

Anna e Caifa sono protagonisti di primo piano nel processo contro Gesu, cf. Gv 
18,12-14; 19-24. II compositore riprende il motivo dell’invidia dei capi religiosi suscitata 
dalia popolarita di Gesu come la causa scatenante della sua condanna. 
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fammi sentire la parola di santita che fa gioire la mente, 
come ti fece esultare assai il messaggio delhangelo''^. 

6 Salute ai tuoi occhi paragonati a splendide Stelle 
che adempiono perfettamente i comandamenti. 

Maria vergine che non conosci 1’alterco; 

ąuando il mio cuore si rattrista, consolami eon la tua parola 
perche non venga legato eon la catena dura delle lamentazioni. 

7 Salute alle tue orecchie che ascoltarono la sua parola, 
ąuando il Signore Dio assunse le sembianze di Gabriele'*^. 

Maria vergine, intrepida nella benignita: 

se il fuoco della tristezza brucia il mio cuore 
ascoltino ąueste (le orecchie) ogni mia parola. 

8 Salute alle tue guance che bruciarono per il calore delle lacrime 
ąuando i figli di Rachele e di Lia'*'* crocifissero il tuo primogenito. 
Maria vergine, monte del rifugio della mia anima: 

salvami dal sanguinario''^, simile ai leoni selvaggi 
(sii) come un parente saggio e un fedele sapiente. 

9 Salute alle tue narici finestre del buon profumo, 
molto migliore delhodore di incenso della tavola‘’^. 

Maria vergine, appoggio della mia vita, 

scala della terra di Luz che il giovane ti contempló'*’: 
nel giorno del giudizio sii per me protezione e riscatto. 

10 Salute alle tue labbra simili a rosse peonie'**, 
adorne di santita e purezza. 

Maria vergine, porta del mattino: 
liberami dalia disgrazia e sottraimi al pianto 
perche e grandę il dolore del mio cuore. 

11 Salute alla tua bocca che ha baciato Tarsura, 
ąuando seppur padre degli anziani, divenne bambino"*^. 


Lc 1,26-38. 

Lc 1,26-38. 

“'‘'Gen 29,16. I figli di Rachele e di Lia sono una pars pro toto per indicare che gli 
uccisori di Gesti erano i figli di Giacobbe (Israele). 

Letteralmente: "dal padre del sangue". Ć il genitivo epesegetico, molto comune nel- 
1 etiopico classico, per esempio, ! HA9”}t = Simone della lebbra, che sta per Simone 

il lebbroso; s = l'uomo del cavallo anziche, il cavaliere. 

In ąuesto contesto in cui si chiama in causa 1'incenso, la tavola richiama 1'altare che 
in Etiopia si ricava sempre dal legno. 

Gen 28,10-22. 

Ct6,7. 

I due stichi si riferiscono al Mistero delllncarnazione. “L’arsura’' che appartiene ad 
un campo semantico piti vasto, correlato al simbolismo termico, indica sempre la divinita. 
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Maria vergine, che esali profumo d'incenso: 

se la mia faccia e ricoperta eon la vergogna del peccato 

Mądre sua (di Cristo)! vieni presto a consolarmi. 

12 Sal Ute ai tuoi denti che furono uguali al latte di vitella 
e ai greggi tosati che emergono dalia Iavanda^°. 

Maria vergine, arca^‘ della legge della tenda^^ delhincontro: 
arna senza difetto me, uomo (fatto) di sangue e di carne^^; 
non chiedo una grazia piu grandę di ąuesta. 

13 Salute alla tua lingua rivolo di latte e miele^"* 
che profetizza eon amore^^. 

Maria vergine, figlia dei monti rocciosi^®: 

nascondimi dalia vista del nemico e purificami dalia vergogna, 
tu sei infatti la mia speranza in cielo ed in tetra. 

14 Salute alla tua parola piu saporita di un grappolo d’uva 

e piu melodiosa del suono del nablis^^ si da far dimenticare il dolore. 
Maria vergine, candelabro della luce di vita: 
se si solleva sopra di me londa di ąuesto mondo 
rimproverala perche taccia^®, o mądre clemente. 

15 Salute al tuo respiro il cui profumo e vita 
come profumo di albero prescelto del paradiso. 

Maria vergine, dimora di santita; 
rinsaldami nel bene^^ e preservami dalia morte 
nelle tue ali, mia colomba prescelta, 

16 Salute alla tua gola piu buona del vino‘’° 
come disse Salomona^'. 


La divinita e "fuoco", cosi come lo e 1'amore di Dio e TEucaristia. "Padre degli anziani" e un 
linguaggio acąuisito da Dn 7,9ss e sta ad indicare la preesistenza del Verbo. 

Ct 6,6. 

5' Es 37. 

Es 33,7ss. 

53 Mt 16,17; Gv 1,13; ICor 15,50. 

5“ Ct 4,12. 

55 Un’allusione ai contenuti profetici del Magnificat, Lc 1,46-55. 

5® Abbiamo una lettura in chiave mariologica del Sal 86. Gli interpreti vedono nei 
"monti santi" i patriarchi Abramo, Isacco e Giacobbe. Cf. Tewoflos 1950, p. 430. 

5^ Un tipo di cetra, nablium. Cf. DL, col. 650; KWK, p. 620. 

5* Lettura in chiave mariologica di Mc 4,37-39. 

5® Sal 118,122. 

II vino come termine di paragone e freąuente nel Cantico dei Cantici. Cf. ad esempio: 
1,3; 4,11. 

Ct 7,12. 
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Maria yergine che ti rivesti della grandę luce^^: 

perche non mi colpisca la nudita, rivestimi col tessuto fine di grazia 
e non eon ąuello tessuto eon arte dai sapienti. 

17 Salute al tuo collo che si e messo la collana della purezza 
e non come Targento o Toro delle ragazze^^. 

Maria yergine che sei paragonata alla tortora*’'*: 

se la mia vita e dominata e consumata dalia dissolutezza, 

aggiungimi del tempo perche possa compiere (opere di) giustizia®^. 

18 Salute alle tue spalle, distanti 
dal giogo del peccato. 

Maria Yergine, decoro e bellezza di Osea, 

mia Signora, dimmi; “Questo e il mio desiderio ardente, 

che tu sia guidato alla retta via perche tu venga lodato per ąuesto"'’'’. 

19 Salute alla tua schiena piu grandę del dorso dei cherubini^’: 

pur portando il fuoco sulle spalle, non brució per il calore della sua fiamma*®. 
Maria yergine che adempi ogni mio desiderio: 
concedimi subito, mia Signora, ogni cosa buona che io bramo 
arriyando qua senza indugio. 

20 Salute al tuo petto, mensa del fuoco della diyinita 
che santifica Tanima e il cui calore sana. 

Maria yergine, del poyero sei aureo tesoro; 

se (il poyero) yiaggia lontano e se ne va ignudo 

non si angoscia per i viveri perche la sua prowista tu sei, 

21 Salute al tuo seno, dimora della sapienza celeste, 
per la quale non si trova termine di paragone. 

Maria yergine, dispensatrice di pace e di speranza; 
mia Signora, sii per me scudo contro il mio nemico 
come Tuccello nasconde i suoi piccoli nelle sue ali^^. 


Allusione ad Ap 12,1. 

Riferimento a IPt 3,3-6. 

Ct 1,10. 

Una richiesta molto comune perche Dio procrastini il giorno della morte del fedele in 
modo che quest’ultimo possa compiere ąualche opera meritoria. 

Un riferimento a Mt 25,23. 

L'accostamento dei cherubini (Es 25,18) alla Madonna, anzi al dorso della Yergine 
non ya preso nel suo significato materiale. Di Jahye si dice che “siede sui cherubini" (ISam 
4,4; 2Sam 6,2) o che "cayalca i cherubini’’ (2Sam 22,11). In Ez 1 e 10, i cherubini tirano il 
carro di Dio. Secondo la nostra Effigie, la Madonna syolge un ruolo analogo, prestandosi a 
farsi “carro” della diyinita. 

Un’allusione al roveto ardente di Es 3,2, letto in chiaye mariologica in numerosi tesli 
liturgici, ad esempio; Mashafa Ziq, p. 128. 

Mt 23,37. 
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22 Salute alle tue mani che hanno toccato il fuoco della divinita, 
non hanno cercato bracciaJetti dargento e d'oro come loro decoro. 
Maria vergine, fertilita del ventre della sterile; 

purificami, mia signora, dairimpurita del piacere mondano, 
perche essa non abbia a regnare assisa nella mia carne^°. 

23 Salute ai tuoi bracci rivestiti di forza 
perche (sop)portassero la fiamma^'. 

Maria vergine, che non hai trovato termine di paragone; 
se il peccato di me tuo servo si dovesse innalzare assai, 
rendilo una rovina come le mura di Babilonia^^. 

24 Salute dico al tuo gomito e lo lodo 

nella misura in cui il fuoco della divinita divenne il suo appoggio. 
Maria vergine, piu profumata della pianta odorifera^^: 
sii unitamente^'' a me, tu che non prendi le distanze 
affinche possa sempre raccontarti il desiderio del mio cuore. 

25 Salute ai tuoi avambracci perseveranti nel filare 
stoffe preziose a Nazaret e in Galilea’^. 

Maria vergine, parola sapiente di Giuditta^^: 

vieni eon il cocehio perche possiamo stringere un patto 

COSI potrai farmi abitare nella terra della letizia. 

26 Salute ai palmi delle tue mani ben aperti per offrire 
Tacąua pura della salvezza e il pane della vita. 

Maria vergine, ti supplico eon speranza, 

perche possa proclamare ogni tua gloria^^ 
riempi di saggezza me tuo servo stolto. 

27 Salute alle tue dita spuntate dai palmi delle tue mani 
che mai diminuiscono dalia somma di tre e sette^®. 


Rm6,12. 

Rievoca una delle icone mariane piu amate, "la Madonna di San Luca" •' 

VisC I ® A-S = "eon il suo amato Figlio". 

Gen 11,1-9. 

Letteralmente; del hankaso, pianta odorifera il cui profumo richiama da lontano. Cf. 
DL, col. 109; KWK, p. 453. 

Sic! 

Secondo i Miracoli di Maria, la Yergine avrebbe ricevuto TAnnuncio dell'Arcangelo 
Gabriele mentre era intenta nel filare, cf. TamnmBra Maryam, p. 103. 

La saggezza di Giuditta qui rievocata consiste negli stratagemmi vari, grazie ai quali 
la donna riusci a scongiurare il pericolo posto dal nemico assiro. 

Letteralmente; i vari generi delle tue glorie. Un owio riferimento alle multiformi 
espressioni devozionali contenute, per esempio nel Wsddase Maryam (Lodi di Maria per 
ogni giorno della settimana). 

Ossia: dieci. 
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Maria vergine, monte di Elia, profeta del sussurro^*: 
custodiscimi eon la tua protezione dal serpente della sabbia®® 
che rende alluomo il małe*' in cambio del bene. 

28 Salute alle unghie delle tue mani, spuntate al di sopra delle dita 
crescendo sempre a poco a poco. 

Maria vergine, mia lampada nella foschia: 
non portarmi via a meta della mia vita*^. 

Questo e il desiderio del mio cuore. 

29 Salute alle tue mammelle che fecero perfettamente scorrere 
il latte verginale nella bocca delheterno Dio. 

Maria vergine, che portasti la pace: 

se diverró orfano nutrimi eon le tue mammelle, 

non cerco mądre airinfuori di te. 

30 Salute al tuo petto rivestito di oro lucente** 
come proclama Davide. 

Maria vergine, grazia soave di Giacobbe*"*. 

Dimmi vergine; “Non ti amo forsę? 

E se io saró il tuo aiuto chi potrą affrontarti?”**. 

31 Salute al tuo ventre ricolmo di benedizione**, 

meglio delfarca di Mose nasconde la tavola dei comandamenti*^. 
Maria vergine, ąuando ti invoco eon la supplica, 
la tua forza combatta il mio nemico malvagio 
finche pianga assai dopo essere sconfitto. 


IRe 19,12. 

Riferimento ad Ap 12,14. 

Letteralmente; 1’ingiustizia, la malvagita. 

Is 38,10. 

** L’immagine e il linguaggio di ąuesto stico e identico a ąuello di Sal 67,13. 

Giacobbe e un nome che secondo gli interpreti richiama piu di un personaggio, ossia: 
Giacobbe figlio di Isacco, Giacobbe omonimo di Israele come popolo eletto e infine, 
Giacobbe (che nelletiopico e omonimo di Giacomo) e anche un figlio di Giuseppe sposo di 
Maria (Mc 6,3; 15,40). Ouando Maria andó da Giuseppe, lo trovó in tenera eta e se ne prese 
cura come un figlio. Cf. E. A. Wallis Budge, The Contendings of the Apostles, Vol. I. London, 
1976 (ristampa), p. 79. Uanddmta al Sal 46,4 spiega: ! A.PÓ'?'!) ! > 

t ! ‘i/^h i t = “ąuanto ha delto a proposito della "grazia di 

Giacobbe", essa significa la carne che il Salvatore ha assunto da Maria". Tewoflos 1950, p. 
250. Ouesta medesima lettura la riscontriamo nel Canto del 21 di tar (29 gennaio). Cf. 
Mdshafd Ziq, p. 128. 

** Cf. Rm8,31. 

Allusione a Lc 11,27. 

Es 25,10-16. 
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32 Salute al tuo cuore lontano dalia vendetta 
come roccidente dairoriente®*. 

Maria vergine, paradiso dei figli prediletti: 

rivesti eon indumento sponsale me tuo servo ignudo, 

come la veste talare dai fiori aurei. 

33 Salute dico alle tue due reni, 

comi deirolio sacerdotale e ampolle del vino di letizia*^ 

Maria vergine, di fronte alfassemblea dimmi; 

"Fanciullo mio, per me ti verra concesso aiuto, 
non temere Tassalto inane del tuo nemico". 

34 Salute alla tua mente awezza a pensare ció che e buono^°, 
la sua volonta e farę la misericordia. 

Maria vergine, figlia del figlio di Davide*‘: 
aspergimi eon il tuo impareggiabile issopo^^ 

e lavami eon Tacąua della vita^^ perche sia piu bianco della neve^'*. 

35 Salute alle tue viscere, consumate dalia fiamma del dolore^^, 
ąuando tuo figlio rimase crocifisso nel Golgota per tutto il giorno^^. 
Maria vergine, lana umida della profezia^^, 

mai assente ąuando si chiede il perdono per il mio peccato: 
prolunga la preghiera sopra di me secondo la prassi del sacerdote**. 


** Sal 102,12. 

Sal 103,15. 

Un ritratto forte e bello della personalita della Madonna. 

Dalfalbero genealogico di Mt 1,1-17 non 6 evidente che Maria discendesse dalia 
stirpe di Davide. Uanddmta (il commento) a Mt 1,16 sostiene che le genealogie di Giuseppe 
e di Maria si incontrano in Eleazar che avrebbe generato Mattan e Oasra; Mattan a sua 
volta awebbe generato Giacobbe e Giacobbe Giuseppe. Oasra da parte sua avrebbe gene¬ 
rato Gioachino e Gioachino Maria. Cf. WQ, p. 17. 

Sal 50,9. Letteralmente: ... eon il tuo issopo di cui non si trova parente. 

II lavacro a cui si allude e il Battesimo. Cf. Tt 3,5. 

Sal 50,9. 

Lc 2,35. 

Gv 19,25-27. 

La strofa riprende la lettura standard in chiave cristologico-mariana del vello di Ge- 
deone di Gdc 6,36-40. 

In altre parole; "Unisciti alla preghiera che il sacerdote eleva per la remissione dei 
miei peccati". Nella celebrazione eucaristica ci sono almeno due preghiere penitenziali in 
cui il sacerdote innalza invocazioni di assoluzione. La prima, la cosiddetta "Assoluzione del 
Figlio” si trova nelfOrdinario del messale etiopico (mutuato da ąuello copto), cf. MQ, pp. 
56-59. La seconda, recitata prima della Comunione, 6 ąuella nota come “preghiera peniten- 
ziale di S. Basilio", cf. MQ, pp. 130-132. 
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36 Salute alle tue interiora, figura dei tesori del tempio 
che la gloria deirAJtissimo nasconde^^. 

Maria vergine, vanto dei figli di Sara'°°, 

salvami o figlia di Oasra'°' dal tormento del mondo delle tenebre 
poiche stretto e tortuoso e il suo cammino. 

37 Salute alle tue interiora figura dei tesori del tempio 
anzi, il tuo tesoro e Gesu Cristo'®^. 

Maria vergine, roveto del deserto di Sinai'®^, 
come risveglia il cuore colui che suona la cetra 
il tuo amore mi stimoli nel corpo e nello spirito. 

38 Salute al tuo ombelico che assomiglia al vaso‘°‘' 
che mai si svuota del suo contenuto'°^. 

Maria vergine, legno prescelto del sacerdote'®*’, 
perche ąuesto eloąuio della mia bocca non rimanga vano 
mescilo nella coppa'°^ del Cherubino e offriglielo (a Dio). 

39 Salute al tuo grembo, torre del Signore 
che la sua mano destra edificó'®*. 

Maria vergine, piu profumata del nardo‘°^, 

tutti guardano a te per trovare il loro sostentamento“°: 

luno e Taltro occhio"'. 

40 Salute al tuo grembo, somigliante a ąuello dei Signore, 
diverso il suo ordinamento e separata la sua legge“^. 

Maria vergine, tralcio del grappolo di vita"^. 


^ Per la concezione del tempio come abitacolo della gloria di Dio che e una concezione 
desunta dal profetismo, cf. Ag 2,7. 

'‘®Gal 4,22ss. 

’®’ Nel commento alfalbero genealogico di Matteo, Oasra figura come nonno paterno 
della Madonna. Cf. WQ, p. 17. 

Secondo la tecnica della "cera” e delforo", ąuesta strofa rivela "foro”, ossia il senso 
ultimo della stanza precedente. 

Es 3,1-6. 

Ct 7,3. 

Eetteralmente: che mai si svuota della sua natura. Si vuole sottolineare la ąualita 
immutabile della purezza della Madonna. 

Un’allusione alla verga fiorita di Aronne, cf. Nm 17,25; Eb 9,4. 

Cf. Ap 5,8. 

Unhmmagine che rievoca Gb 10,8-11; Sal 139,13-15. 

'®®Ct 1,12. 

'Allusione a Sal 103,27, 

*’* Cioe: entrambi gli occhi. 

La differenza consiste nel fatto che ció che nasce dal Signore non viene concepito 
dal sangue ne dalia carne, cf. Gv 1,13, 

"^Cf. Gvl5,5. 
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dimmi Signora mia: “Ho perdonato il tuo peccato 
e il tuo canto ho innalzato al cielo”. 

41 Salute dico alla tua verginita sigillata' 

dalia quale e sorto il fulgido sole della divinita. 

Maria vergine, dalia piacevole purezza: 

perche io possa percorrere ąualsiasi strada, 

figlia dei pii padri, proteggimi nelle citta e nel deserto. 

42 Salute ai tuoi fianchi verga del sacerdote levita 

che la rugiada non ha nutrito, ne la fonte ha innaffiato 
Maria vergine, Signora degli angeli e degli uomini, 
eon la tua proficua intercessione conducimi al paese della letizia 
perche in Concordia viva insieme ai tuoi eletti. 

43 Salute alle tue tibie che insieme stanno ritte 

al di sopra delle ginocchia e al di sotto dei fianchi. 

Maria vergine che non conosci 1’impurita: 
mattina e sera, tutto il giorno 

fa’ accetta (a Dio) la tua misericordia nei miei confronti. 

44 Salute alle tue ginocchia che si piegarono a lode delhAltissimo 

da ąuando fosti offerta come voto alla tenda dell’Antico Testamento' 
Maria vergine, seggio di pietra di peca' 

ąuando i peccatori verranno espulsi dalia sala della Pasąua grandę"*, 
rapiscimi verso di te perche diventi tuo bottino. 

45 Salute alle tue gambę che hanno faticato per la corsa 
da Betlemme di Giudea fino al paese d'Egitto"*. 

Maria vergine, decoro del roveto ardente'^°; 


"‘*6 una delle espressioni piu privilegiate e piu comuni ąuando si parła della con- 
cezione e della nascita verginale di Cristo. Ez 44,2, e una delle protezie che sta alla base di 
ąuesto linguaggio. Importante anche il testo di Is 29,11: “e diedero un libro sigillato a un 
uomo che non sa leggere il libro ed egli disse; 'Non posso leggerlo'”. Secondo gli interpreti, 
il libro sigillato simboleggia la S. Yergine; e il dono che e stato dato, sta a significare il 
trasferimento di Maria dal tempio alla casa di Giuseppe a cui fu affidata. La frase: "Non 
posso leggerlo", simboleggia il suo non toccare il corpo di lei e il suo non conoscere la sua 
gravidanza Ct 4,12 e un altro "testimone" sulla verginita sigillata di Maria. 

' Un riferimento alla verga fiorita di Aronne, cf. Nm 17,25; Eb 9,4. La verga di Aronne 
come figura di Maria e un motivo che ricorre spesso nei testi liturgici. Ad esempio: MQ, p. 
235; Wdddase Maryam, p. 212, in cui ritroviamo uhespressione molto vicina alle parole di 
ąuesto stico. 

Cf. I Miracoli di Maria narrano come la Madonna fu trasferita al Tempio dai suoi 
genitori alfeta di tre anni. Cf. TaammBrd Maryam, pp. 90-92. 

Si tratta di un marmo bianco, forsę 1’alabastro. Cf. DL, col. 1392. 

Cf. Mt 25,3Iss. 

Mt 2,13. 

‘2° Es 3,2. 
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perche possa dimorare nella casa di bronzo costruita sulla roccia'^' 
rinsaviscimi eon la sapienza e proteggimi dairinciampare. 

46 Salute dico al tuo caleagno 

che non inciampo lungo la strada. 

Maria vergine, arcobaleno, segno dell’alleanza‘^^: 
rendimi profumato eon il tuo unguento e donami salute 
come fa la mamma eon il suo pargolo. 

47 Salute alle piante dei tuoi piedi provate dalia tribolazione, 
ąuando fuggirono senza searpe per terrore delle truppe omieide'^^. 
Maria Sion'^'', area della parola di giustizia, meta di venti'^^: 
come le vaeehe hanno amato piu te ehe non i loro vitelli'^‘’ 

ti ho amato, amami da adesso per sempre. 

48 Salute dieo alle dita dei tuoi piedi 

la cui eifra e la somma di sei piu ąuattro. 

Maria vergine, ehe sei stata nominata altare'^’; 

solleeita, affrettati a venirmi ineontro 

non appena la mia boeea invoea il tuo nome. 

49 Salute alle unghie dei tuoi piedi 
che non vollero quale ornamenti 
la tinteggiatura dei colori terreni. 

Maria vergine, monumento di testimonianza del figlio di Noe'^® 
proteggimi dalio smarrimento e salvami dal serpente'^^ 
che ha causato dolore alla mia mądre 


Allusione a Mt 7,24-25. 

Gen 9,12-17. 

Mt2,13. 

Maria viene identificata eon Sion. I commentari etiopici leggono il Sal 86 in chiave 
soprattutto mariologica. Cf. Tewoflos 1950, pp. 130-132. 

II senso dello stico e che Maria puó essere raffigurata come la custodia dei dieci 
comandamenti. Per i motivi dellaltare e dellarca, cf. Es 17,15; 20,25; 26,34. “Meta di venti” 
non e elegante e anche nellbriginale e un linguaggio funzionale alla rima. 

ISam 6,10-12. 

Ć un’espressione che stabilisce uhanalogia fra Taltare e il corpo della Madonna. In 
entrambi e presente il Corpo e il Sangue di Cristo. “Sei stata nominata’’ e un passivo 
teologico che equivale a: "sei stata resa degna di essere...’’. 

E la pietra che Giosue figlio di Nun eresse a Sichem come testimone del patto di 
fedelta, cf. Gs 24,26-27. Quella lapide e un segno che la liturgia interpreta in chiave 
mariologica. Cf. MQ, p. 235. 

II riferimento al serpente di Gen 3 in ąuesto stico e nel seguente e owio. 

"Mia mądre" equivale ad Eva. Cf. Gen 3,16. 
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50 Salute alla tua statura simile alla palma 
cresciuta lungo corsi d'acqua. 

Maria vergine ti supplico per dawero: 

rapiscimi in alto cosicche non sprofondi nellabisso, 

non ho trovato nessuno ricco di tenerezza come te. 

51 Salute alla tua forma adornata eon il sole‘^^ 
che sempre risplende. 

Mia diletta che prediligi Tamore: 

Maria, per un attimo mostrami il tuo volto'^^ 

perche possa sussurrarti una parola che nessun altro puó ascoltare. 

52 Salute alla dipartita della tua anima 
senza travaglio ne fatica 

per assiderti in eterno alla destra del tuo Figlio'^'' maestro'^^. 

Maria vergine che ti rivesti di maesta e di grazia; 
rafforza eon il tuo aiuto la fragilita della mia vita, 
non diminuirne il decorso, rispetto a ąuello dei pii padri'^^. 

53 Salute dico al cadavere puro della tua carne, 
reso simile alla perlą. 

Yergine Maria, mia vigna'^’; 

ąuesta piccola lode che ho presentato alla tua maesta 
rapiscila al cielo, non lasciarla sulla terra. 

54 Salute allawolgimento del tuo corpo per mano degli Apostoli colombe'^® 
eon unguenti aromatici genuini, dal valore incalcolabile. 

Maria Yergine, figlia del popolo eletto, 

ti ho prescelto quale mia Signora invece della mądre e del padre: 
mi nutra come mammella il latte del tuo amore'^^. 


‘3* Ct 7,8; Sal 91,13. 

Ap 12,1. II compositore usa il termine (non molto freąuente) Amer per dire sole, cf. 
DL, col. 731. 

Cf. Sal 26,8. 

Cf. Sal 44,10. 

'^5 Gv 13,13. 

II compositore sta chiedendo lunga vita, come ąuelle dei patriarchi narrate, per 
esempio, in Gen 5. 

Is 5,1. 

"Colombe” riferito agli Apostoli rimanda a Mt 10,16 ed e un epiteto molto diffuso, 
soprattutto nelfagiografia. Sulfawolgimento della salma della Yergine, cf. Ta'amm3ra 
Maryam, p. 298. 

Letteralmente: il tuo amore, latte. Siamo di nuovo di fronte ai criteri della “cera” (il 
latte) e dell’“oro” (1'amore della Madonna). 
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55 Salute al tuo sepolcro (collocato) nella piana del Getsemani'‘'° 

(che e) in prossimita di Gerusalemme. 

Maria Yergine, colomba della reggia: 

riceva oro di Ofir''" e materia prima per profumi da Saba'"*^ 
il Getsemani, luogo di riposo per la tua carne. 

56 Salute al tuo sepolcro (che e) nella regione di Gerusalemme, 
il cui nome e Getsemani. 

Maria (sei il) sabato del riposo*''^ di coloro che sono logorati dalia fatica: 

ąuando dimoró in te il sole dei santi in cielo, 

la potenza deirAltissimo ti adombró eon grazia ineffabile 

57 Salute all’assunzione del tuo corpo alheccelso luogo della letizia, 
edificato eon pietre preziose'''^. 

Maria, tenda che non ti ricopri di sacco'''®: 
non si terminerebbe di scrivere le tue lodi, 

neanche se la pioggia della stagione piovosa divenisse inchiostro 
nć se i cieli diventassero carta''*’. 

58 Salute airassunzione del tuo corpo, figlia del re Giuda'''®, 

e figlia di Levi suo fratello, la cui porzione sacerdotale e la tibia“'*. 

Maria vergine piu profumata della rosa, 

non posso esaurire la tua lode nuova eon (ąuesto) scritto, 

neanche se la terra davanti a me divenisse una lavagna‘^°. 

59 Salute airassunzione del tuo corpo laddove sono piantate le tende 

in mezzo al Paradiso dell’oriente‘^'. [luminose'^^ 


*‘'® Per il Getsemani come luogo della sepoltura della Yergine, cf. Ta'ammBra Maryam, 

p. 298. 

L'oro di Ofir era assai pregiato, cf. ICr 29,4; Sal 44,10; Gb 22,24; 28,16. 

Nell’Antico Testamento ci sono accenni a Saba come centro commerciale di ori, 
aromi e pietre preziose. Cf. IRe 10,lss.; 2Cr 9,lss. Is 60,6 accenna al suo oro e incenso, 

Cf. Gen 2,3. 

Cf. Lc 1,35. 

Letteralmente: pietre di perle. La fonte e TApocalisse (ad esempio: 21,11-21). 

Un riferimento alle stoffe che dovevano ricoprire la tenda del convegno. Cf. Es 26, 7- 
12; 35,11; Nm 4,25. II compositore vuole sottolineare il salto di ąualita nella Madonna. 

' NelLetiopico le due righe sono un unico stico. II linguaggio e chiaramente iperbolico 

evicinoaGv2I,25. 

Ć Giuda, figlio di Giacobbe, destinatario della profezia messianica. Cf. Gen 49,10. 
Sarebbe la coscia della vittima sacrificale che secondo le disposizioni di Lv 10,15 
doveva essere consumata dai sacerdoti. 

Abbiamo ancora un linguaggio iperbolico. Si tratta di espressioni che rivelano l’in- 
tensit^ dei sentimenti e della pieta nei confronti della Madonna. 

'5'Gen 2,8. 

Cf. Ap21,23ss. 
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Lodata e glorificata per bocca di tutti sei tu 

dai giusti di ąuaggiu e da ąuelli che in alto vegliano. 

Maria*per te preparo la lode. 

Con ąuesta parola di lode e di giubilo, 

ąuando la persona colpita dallafflizione t'implora, 

giungi veloce per dargli ció che desidera, 

Maria, mia perlą, crisolito, 

dalloperato piu profumato della mirra, 

il tuo grembo ha prodotto un aroma che parła. 

Lode a te, Maria, secondo il numero dei miei capelli 
Lode a te, Maria, secondo il numero delle mie ossa 
Lode a te, Maria, secondo il numero delle cose visibili 
Lode a te, mia regina, secondo il numero delle cose invisibili. 
La lode della tua verginita sempre pronuncia la mia bocca. 

Il Signore invió a te la sua parola 
sotto le sembianze di Gabriele, 

Maria che generasti Dio nella verginita. 

Salute, salute e salute dico 

alla tua effigie, terminando cosi tutta la mia lode. 


Abbreyiazioni bibliografiehe 

Beylot 2005 = R. Beylot, “A propos du malk'a Maryam et de 1'occident” in Aethio- 
pica 8 (2005), pp. 130-139. 

CE = Calendario etiopico. 

DL = A. Dillmann, Lexicon Linguae Aethiopicae, Lipsia 1865. 

EAeth = Encyclopaedia Aethiopica, ed. by Siegbert Uhlig, Wiesbaden 2003-2007. 

EMML = Ethiopian Manuscript Microfilm Library 

Getatchew Haile 1987/1993 = Getatchew Haile, A Catalogue of Ethiopian Manu- 
scripts: Microfilmed for the Ethiopian Manuscript Microfilm Library, Addis 
Ababa and Hill Monastic Manuscript Library, Collegeville 1987/1993. 

Getatchew Haile - Macomber 1983 = Getatchew Haile - W. F. Macomber, A Ca¬ 
talogue of Ethiopian Manuscripts: Microfilmed for the Ethiopian Manuscript 
Microfilm Library, Addis Ababa and Hill Monastic Manuscript Library, 
Collegeville 1983. 

KWK = Kidana Wald Kafle, Mdshafd Sdwasdw WdgBS Wdmdzgdbd Qalat Haddis 
(U Libro della Grammatica e del Verbo e nuovo Dizionario), Addis Ababa 1948 
(CE). 


Cf. Lc 1,48. 

Si verifica una infrazione delle regole delle Effigi. II nome del soggetto della 
composizione deve sempre apparire nello stico centrale. 
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Wiesbaden 1987. 

Mdshafd Ziq 1979 = Mdshafd Mdzmur wdZiq (Libro del Canto e delllnno), Addis 
Ababa, 1979. 

MO = Mdshafd Odddase. Kdqddmo Abbatoć siward siwwarrad ydmdttaw n 9 ba~ 
bdnna t9rgwamew (II Libro della Messa. Cosi com’e stato tramandato dagli an- 
tichi padri. Testo e commenti), Addis Ababa 1988^ (CE). 

Td'amm3rd Maryam 1988 = Taammdrd Maryam (1 Miracoli di Maria), Addis 
Ababa 1988 (CE). 

Tewoflos 1950 = Tewoflos (Abuna, ed.), Mdztnurd Dawit (I Salmi di Davide), Ad¬ 
dis Ababa 1950 (CE). 

WO = Walda Rufael {mdmhdr) - Gabra Madhan (aldqa) (edd.), Wdngel Qdddus. 
Kdqddmo Abbatoć gdmrriBro siward siwwatrdd ydmdnaw n3babunna t3rgwa- 
mew. Ydityoppya Liqawunt dndd safutdnna 9ndd tdrdggwdmut. (II Santo Van- 
gelo. Cosi come stato tramandato, a cominciare dai Padri antichi. Testo e 
commenti come e stato scritto e interpretato dai dotti etiopici), Addis Ababa 
1916 CE, ^1959 CE, ^1966 CE. 

W9ddase Maryam 1983 = Wdddase Maryam. Odddase Maryam. Ydityoppya Liqa- 
W3nt dnddsafutnnd dndd tdrdgg'^dmut (Le Lodi e la Messa di Maria. Composi- 
zione ed esegesi dei maestri etiopici), Addis Ababa 1983 (CE). 

Wright 1877 = S. Wright, Catalogue of the Ethiopic manuscripts in the British Mu- 
seum acquired sińce theyear 1847, London 1877. 

P.O. Box 1185 Tedros Abraha 

Asmara - Eritrea 


SUMMARY 

Unwavering veneration to Mary expressed in virtually every aspect of life is one of the 
most striking features of Ethiopian Christianity which, as a matter of fact is a spiritual 
home known as "Mary’s fiefdom”. Ethiopian spirituality considers Mary as the "intercessor" 
par exceUence. The countless prayers beseeching her help are a key to see her place in the 
heart of the Ethiopians. The text of the "Effigy of Mary I", provided here in its entirety in an 
annotated translation, is a refined combination of praise and ery for support and consola- 
tion addressed to the Mother of God. Though the oldest extant manuscripts containing the 
hymn belong to the XVII century, there is no certainty as far as authorship and time of 
composition is concerned. The main source that has inspired the composer of the canticle 
is the Bibie. The Effigy of Mary I, a fruit of a reiterated and maturę meditation and assimi- 
lation of Sacred Scripture, is often used in the liturgy as well as in personal prayer. In many 
Pocket editions it appears together with the Effigy of Jesus, plausibly because it is consid- 
ered ifs twin song. 
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Die C-Reihe erbaulicher Erzahlungen 
des Anastasios vom Sinai 
im Codex Yaticanus Graecus 2592 


1. tJberlegungen zur Literaturgattung der Narratio animae utilis 

Die hier vorgestellteii Kurztexte des Anastasios vom Sinai (7. Jahr- 
hundert)' zahlen zu den sogenannten Narrationes animae utiles, die eine 
traditionelle Gattung Yolkstiimlicher Literatur des ostlichen Monchs- 
milieus darstellen. Dal^ solche Erzahlungen nicht nur in Sammlungen 
begegnen, sondern auch selbstandig iiberliefert sind oder in ganz unter- 
schiedlichen Zusammenstellungen begegnen, wirft neben der Problema- 
tik der Sammlungen an sich die Frage nach der literarischen Eigenart 
und dem Werdeprozefi der Erzahlungen selbst auf. Zu diesen letzten 
Aspekten sind noch kaum eingehende Uberlegungen angestellt worden^. 
Schaut man in Karl Krumbachers „Geschichte der byzantinischen Litte- 
ratur", so wird man im Stichwortverzeichnis keinen Eintrag unter Narra¬ 
tio oder SipYTIoię finden. Andererseits bietet die Bibliotheca Hagiographica 
Graeca in Appendix IV eine Zusammenstellung von Narrationes animae 
utiles, daneben in Appendix VI die Patrum vitae, TrarepiKa und yepoYTiKd. 
Diese Aufteilung verwundert insofern, ais etwa eine Reihe der unter dem 
Namen des Anastasios vom Sinai iiberlieferten Narrationes (Appendix IV) 
mit Nummern des Appendix VI korrelieren^ und umgekehrt zahlreiche 
Nummem des Appendbc VI mit Erzahlungen aus dem Pratum spirituale 
des Johannes Moschos, bei welchem es sich zweifellos um eine Samm- 
lung von Narrationes handelt, zumal der literarische Begriff yepoYTiKd 
sowohl fur die „Geistliche Wiese" ais auch fur die Narrationes in An- 
spruch genommen wird. Diese Hinweise sollen nur verdeutlichen, dab in 


' F. R. Gahbauer, s.v. Anastasius Sinaita, in S. Dopp, W. Geerlings (Hg.), Lezikon der 
antiken christlichen Literatur, Freiburg 2002^, 33-34. 

^ Zur Problematik der Sammlungen siehe P. Canart, Une nouvelle anthologie monas- 
tique. Le Yaticanus Graecus 2592, in Mus 75 (1962) 109-129; Id., Nouveaux recits du moine 
Anastase, in Actes du xn‘ Congres International d’Śtudes Byzantines, Ochride 10-16 Sept. 
1961, 2, Belgrad 1964, 263-271. Fur wertvolle Hinweise danke ich Herm H. Brakmann, 
Bonn. 

^ Siehe die Hinweise der CPG 7758 auf entsprechende Nummern der BHG. 
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der Frage des literarischen Genus der Narrationes eine bemerkenswerte 
Unscharfe besteht. Dies liegt gewib auch an dem langen Zeitraum, in 
dem solche Erzahlungen popular waren. Im folgenden soli nur das 7. 
Jahrhundert naher betrachtet werden. Ais Textbasis dienen im wesentli- 
chen die drei Reihen der Narrationes des (Pseudo-?)Anastasios vom Sinai 
{Narr. ABC) (Claris Patrum Graecorum 7758)“ und das Pratum spińtuale 
des Johannes Moschos (Claris Patrum Graecorum 7376). 

Fiir die Bestimmung einer literarischen Gattung sind Absicht, Adres- 
sat, Inhalt, Form und Struktur grundlegend. Dabei hat sich die Beurtei- 
lung zunachst an dem zu orientieren, was die betreffenden Zeugnisse 
selbst iiber sich sagen, was also nicht nur indirekt erschlossen werden 
mub. Die Narrationes animae utiles des 7. Jahrhunderts begegnen in 
Sammlungen praktisch unverbunden aneinandergereiht und in Einzel- 
uberlieferungen. Aus der Gestalt der Sammlungen wird sofort ersicht- 
lich, dab die primare literarische Gattung nicht die Sammlung ist, son- 
dern die einzelne Narratio, welche mehr oder weniger konstantę Merk- 
male aufweist. Damit soli zwar nicht notwendig behauptet werden, dab 
Narrationes auch einzeln publiziert wurden, aber eine gewisse unkontrol- 
lierte Yerbreitung einzelner Erzahlungen ist durchaus anzunehmen. 

Man spricht treffend von Narrationes animae utiles. Darin sind zwei 
spezifische Elemente ausgesagt: der Erzahlcharakter und der Nutzen. 
Was den Nutzen betrifft, so wird dieser zunachst fiir die Sammlung ais 
solche behauptet. Johannes Moschos hebt auf den Seelennutzen seiner 
Sammlung ab^, und die Titel zweier Reihen des Anastasios sprechen von 
5iriYri|iaTa vi/ux®(pe^fi Kai arripiKTiKa (Reihe B, C): Es handelt sich also auch 
hier um der Seele ntitzende und (im Glauben) starkende Erzahlungen*’. 
Daneben heben einzelne Erzahlungen ihren Nutzen hervor’; einmal 
spricht Anastasios von einer cb(p8X.i|icoTdTri Sifiyriaię (Narr. Cl8). Die Erzah¬ 
lungen sind also nicht aus historiographischem oder prosopographi- 
schem Interesse verfabt, sondern von vornherein ais erbauliche Anekdo- 
ten konzipiert und gesammelt. 


“ Ich gehe vorlaufig mit Canart, 1964 (op. cit. Anm. 2) und B. Flusin, Demons et 
Sarrasins. Uauteur et le propos des Diegemata steriktika d'Anastase te Sinaite, in Travaux et 
Memoires 11 (1991) 381-409 davon aus, daB die Reihen ABC von Anastasios vom Sinai bzw, 
vom selben Autor stammen. Zur Unsicherheit der Zuweisung siehe J. Munitiz, Anastasios of 
Sinai. Speaking and wńting to the people of God, in M. B. Cunningham, P. Allen (Hg.), 
Preacher and Audience. Studies in Early Christian and Byzantine homiletics, Leiden 1998, 
242-243. 

^ Prat. spir., proL, in PG 87, 2852BC. 

^ OTripiicTiKÓę heiht nicht, wie G. W. H. Lampe, A patristic Greek lezicon, Oxford 1995'^, 
1259 rechts ausschlieBlich unter Hinweis auf den Titel der Reihe B behauptet, „pro- 
nounced". 

^ Joh. Mosch., Prat. spir. 72, in PG 87, 2925B; Anast. Sin., Narr. C4; Cl6; F. Nau, L. Clu- 
gnet (Hg,), Vies et recits d'anachoretes, in ROC 7 (1902) 604-617; 8 (1903) 91-100, hier 613, 
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Johannes sieht in der Tugend und Heiligkeit der Vater das eigentlich 
Erbauliche und bietet entsprechend fast nur Erzahlungen von Vatem 
iiber Vater®. Anastasios sucht seine Erzahlungen hingegen auch im au- 
Bermonchischen Bereich. Er spricht sehr umfassend vom religiosen Nut- 
zen der Erzahlungen fur die Kirche Gottes (Narr. B, pro/.). Narrationes 
schildern fast immer konkrete Yorgange (TrpcłyiiaTa’), naherhin Wunder 
jeder Art (Baupata'®, Banpama" oder TrapdSo^a'^). Hierin liegt bereits ein 
gewisses Unterscheidungsmerkmal zu den dTiotpheypaTa: Im Interesse 
liegt weniger ein pointierter Ausspruch (phl^a) eines Yaters, sondern ein 
erstaunliches, ubernattirliches Geschehen, eine denkwiirdige Begeben- 
heit. ripaypa meint dabei durchaus auch Historizitat und Authentizitat. 
Freilich sind historische Angaben solcher Erzahlungen immer mit der 
allgemeinen Unsicherheit des Gedachtnisses behaftet. Der Wunderaspekt 
ist wohl nicht zufallig dominant, sondern beruht auf einer gewissen In- 
teressenverschiebung. An einer Stelle sagt der Kompilator: „Fiir nutzlich 
hielten wir es doch noch, den Interessierten die Absicht darzulegen, mit 
der wir die vorliegende Schrift in Angriff genommen haben. Denn gewiB 
groB, ja unermeBlich ist auch in unseren Tagen die Zahl der an verschie- 
densten Orten unter den Christen gewirkten Zeichen und Wunder Got¬ 
tes, die es lohnt niederzuschreiben und in Erinnerung zu halten" {Narr. 
C4). Es geht also darum, daB das Christentum seine Wunderkraft behal- 
ten hat. Die durch Barbareneinfalle {Narr. A9) und Raubziige der Sara- 
zenen {Narr. Cl)‘^ bedrangte Lagę der Christen lieB offenbar den 
Wunsch nach Trostung stark werden, so daB man die Uberlegenheit des 
Christentums an seiner Wunderkraft illustrierte: Der Glaube der Chris¬ 
ten sollte ais der einzig wirkmachtige und wahre erwiesen werden, um 
so Konversionen zum Islam zu verhindern {Narr. C6). Bei der Charakte- 
risierung der Erzahlungen sollte man nicht kiinstlich zwischen solchen 
mit apologetischer und solchen mit erbaulicher Absicht unterscheiden'"*. 


* Prat. spir., prol., in PG 87, 2852BC. 

® Anon., Narr. 55, in F. Nau, Le texte grec des recits utiles d 1'dme d’Anastase (le Sinaile), 
in: OC 3 (1903) 82,6; Anast. Sin., Narr. C3; Nau, Clugnet (op. cit. Anm. 7) 615. 

Narr. A40, in F. Nau, Le texte grec des recits du moine Anastase sur les saints peres du 
Sinai, in OC 2 (1902) 83,18; C18; Nau, Clugnet (op cit. Anm. 7) 92. Auch Johannes Moschos 
behandelt vielfach Wunder. 

Narr. A9, in Nau (op. cit. Anm. 10) 65,22. Cfr. A18 (70,23). 

Anon., Narr. 56, in Nau (op. cit. Anm 9) 83,4; Anast. Sin , Narr. BI (62,29); B2 (65,3); 
C17; Nau, Clugnet (op. cit. Anm. 7) 616. 

Sarazenen bei Johannes Moschos siehe I. Shahld, Byzantium and the Arabs in the 
sixth century 1,1. Political and military history, Washington, D.C. 1995, 597-602. Ferner R. 
Solzbacher, Mónche, Pilger und Sarazenen. Studien zum Fruhchristentum auf der sudlichen 
Sinaihalbinsel von den Anfangen bis zum Beginn islamischer Herrschaft, Altenberge 1989, 

76-80. 

Cfr. Canart, 1964 (op. cit. Anm. 2) 267-268 gegen Nau (op. cit. Anm. 9) 58. 
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Die apologetische Tendenz dient gewift auch dem Nutzen und der Er- 
bauung der Leser. 

Was den Erzahlcharakter der Narrationes utiles betrifft, so ist dieser 
reich belegt und grundlegend. Man kennt das literarische Gebilde eines 
Sn^YTiiia bzw. einer Sn^yriaię'^, die sich ais Niederschrift mundlichen Tradi- 
tionsgutes versteht und dies im wesentlichen auch ist. Insofern beginnen 
viele Narrationes mit SiriyTioaTO fniw u. a.“’ und wird haufig Augenzeugen- 
schaft und die Glaubwiirdigkeit der Gewahrsleute betont‘L Auch wenn 
einmal eine Narratio aus einer schriftlichen Ouelle ubernommen wird, 
geht diese doch wiederum auf eine Erzahlung bzw. Sammlung von Er- 
zahlungen zunick {Narr. C16)'®. Die urspningliche Miindlichkeit der Nar¬ 
rationes erklart, weshalb sie in der Regel kurz und prazise sind, sich auf 
einen einzigen, bemerkenswerten und daher gut einpragsamen Yorfall 
beschranken, oft mit anschaulichen Dialogen bereichert sind und zuwei- 
len mit einer frommen Belehrung abschlieben'^. Das ist etwas ganz ande- 
res ais etwa am Schreibtisch verfabte, theologisch aufgestockte Heiligen- 
viten, die nur scheinbar volkstumlich sind, sondern um das, was man 
sich in Mubestunden zur frommen Erbauung erzahlte, auch iiber den 
Kreis von Monchen und Asketen hinaus^°. 

Die Frage der Miindlichkeit der Tradition wirft das Problem der 
schriftstellerischen und redaktionellen Methode auf. Man wird in der 
Regel nicht davon ausgehen, dab schriftliche Einzelerzahlungen im Um- 
lauf Waren, welche dann etwa von einem Anastasios einfach nur kopiert 
und kompiliert wurden. Die Herausgeber der Sammlungen, Anastasios, 
Sophronios und Johannes Moschos, sind vielmehr zugleich ais die Auto- 
ren der meisten ihrer Einzelerzahlungen anzusehen, welche sie auf ihren 
weiten Reisen durch Syrien, Palastina bis hin nach Agypten zusammen- 


Narr. B, pro/., in Nau (op. cit. Anm. 9) 61,14; C12; C16; C18; Narr. de Sophr. Hieros. 
(cfr. Bibliotheca Hagiographica Graeca 164Ib). 

Narr. A13; A19; A29; A30; A39; A41; B5; C7. Cfr. C13: Aa>.Euav eię bti kui vuv. 

Narr. BI, in Nau (op. cit. Anm. 9) 63,13-20. 64,2-5; B9 (74,10-11); A9, in Nau (op. cit. 
Anm. 10) 65,21-22; AlO (66,25); C8; Cli. Johannes Moschos hebt dies viel weniger hervor, 
wohl weil er nur Mónche befragt, die sowieso ais glaubwurdig gelten, wahrend sich bei 
Anastasios mehr Yolksuberlieferungen finden. Gleichwohl betont Anastasios auch die 
Glaubwiirdigkeit der Vater (Narr. A40, in Nau [op. cit. Anm. 10] 87,12). 

Eine Ausnahme bildet Narr. C17, die auf ein Geschichtsbuch zuriickgeht. 

Nach der mundlichen und dann vereinzelt schriftlichen Fassung werden die narratio¬ 
nes in einem dritten Schritt zu Sammlungen vereint. 

Narr. A40, in Nau (op. cit. Anm. 10) 87,11-13 und B9, in Nau (op. cit. Anm 9) 73,17: 
Schon das Erzahlen selbst geschieht zur Erbauung. Gesprache zur gegenseitigen Seelener- 
bauung unter Monchen siehe Joh. Mosch., Prat. spir. 45. 64. 69. 105. 139. 152. 156. 172. 
219, in PG 87, 2900C. 2916B. 2920A. 2961C. 3001C-3004A. 3017A. 3024D, 3041A. 3109B. 
Auch Laien hóren erbauliche Erzahlungen an: cod. Vatic. gr. 2592, saec. XI, fol. 166v. 
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getragen haben^'. Anastasios sagt anschaulich, dab er unterwegs in den 
Zelten solche Erzahlungen niedergeschrieben bat {Narr. C4). Die Erzah- 
lung, die Anastasios in der Gegend des syrischen Antiochien aufgreift 
{Narr. Cli), wird wohl so zu verstehen sein, dab er in Gegenwart der 
Zeugen („die Leute der Gegend hier“) seine Niederschrift anfertigte. Weil 
diese Zeugen aber schon miide waren, kiirzte er das Protokoll ab; offen- 
bar bat er sicb erst alles ausfubrlicb erzablen lassen, um scblieblicb mit 
allen gemeinsam das Wicbtigste zu Papier zu bringen. Es war gewib das 
ganze Dorf auf den Beinen und rubte nicbt eber, ais bis es das Dokument 
der Befragung bewundem konnte. Wir diirfen also davon ausgeben, dab 
wir es in bobem Mafie mit autbentiscber Yolksliteratur („orał bistory") 
und nicbt mit tbeologiscber Gelebrsamkeit zu tun baben^^ indem aucb 
die und gerade die zu Wort kamen, die selber weder lesen und scbreiben 
konnten^b 

Man wird verailgemeinernd sagen diirfen, dafi die Narrationes tibli- 
cberweise unter Beisein und Beteiligung der Zeugen niedergeschrieben 
wurden. Zumindest wird dies suggeriert, wenn die tiberwiegende Zabl 
der Narrationes aus dem Pratum spirituale und viele des Anastasios^'' mit 
der stereotypen Wendung beginnen: „Es ist uns von N.N. erzahlt worden, 
dafi ..." {Narr. A19; A29; ASO u. ó.). Hierbei leitet das oti stets die direkte 
Rede ein, wird also nicbt mit „dafi" tibersetzt, sondern durch einen Dop- 
pelpunkt wiedergegeben. Was zunacbst ais eine stilistische Mode^^ oder 
gar ais der Trick vorgetauschter Authentizitat erscheinen mag, das kann 
durchaus aucb die Einleitung eines (Gedachtnis-)Protokolls sein^*’: Der 
Scbreiber notiert zu Beginn knapp den Zeugen, dessen Erzablung er 
dann aufnimmt. Es ware docb merkwtirdig, wenn ausgerecbnet bun- 
derte von Literaturstticken, die nach eigener Aussage des Yerfassers auf 


Nau, Clugnet (op. cit. Anm. 7) 612-613. 

Auffallend selten sind Schriftzitate. Ausnahmen bestatigen freilich die Regel Stark 
theologisiert ist Narr. C15. Man kann die narrationes utiles jedenfalls nicht generell ais 
Novellen bezeichnen, die im dogmatischen Sinn eine Religionslehre verbreiten wollen; cfr. 
F. Halkin (Hg.), La vision de Kaioumos et le sort etemel de Philentolos Olympiou, in AB 63 
(1945) 56. Eine Sonderstellung nimmt aucb Narr. C17 ein, weil dieses Kapitel einem 
Geschichtsbuch entnommen ist. 

Zum Sprachen- und Bildungsproblem siehe R. Maisano, Giovanni Mosco. II prato. 
Presentazione, traduzione e commento, Napoli 1982, 44. 

Anon., Narr. 55, in Nau (op. cit. Anm 9) 82-83; Anast. Sin., Narr. A13; A15; A17, A19; 
A24; A26; A29; A30; A36; C7; Nau, Clugnet (op. cit. Anm. 7) 616. 

R. Kiihner, B. Gerth, Ausfuhrliche Grammatik der griechischen Sprache 2,2, Hannover 
1904^ 366-367. 

Fur ein Gedachtnisprotokoll, das gewiB unmittelbar nach der Erzahlung angefertigt 
wurde, spricht die Formulierung; „Nachdem ich das gehort hatte, hielt ich es fiir richtig, es 
nicht zu verschweigen, sondern niederzuschreiben"; Anon., Narr. 55, in Nau (op-. cit. Anm. 
9) 82,24-26. 
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eine Erzahlung zuruckgehen, fiktiv in Ich-Form verfaftt waren^’. Wenn 
also im eigentlichen Erzahlkorpus die Ich-Form begegnet, ist sie auf den 
Erzahler, nicht auf den Schreiber und Editor zu beziehen^®, der allenfalls 
bei unbeholfenen Formulierungen stilistisch nachgeholfen haben diirfte. 
Aber auch wenn die Erzahlung in unpersonlicher Form vorliegt, handelt 
es sich in der Regel um eine Art Protokoll; jetzt ist freilich der Erzahler 
kein unmittelbarer Zeuge, sondern hat die Sache aus zweiter oder dritter 
Hand. 

Insgesamt ist bei jeder Erzahlung zunachst davon auszugehen, dah 
sie in der vorliegenden Form auf die Zeit der ersten Niederschrift 
zuriickgeht. Manche Zeitangaben, etwa in der Formulierung „vor jetzt xy 
Jahren" (Tipó to6tcov ... xpóvcov^^), wecken zwar den Eindruck, ais sei die- 
ses „jetzt" auf die Zeit der Yeroffentlichung (im Gegensatz zum „da- 
mals") zu beziehen. Doch ist es unwahrscheinlich, dafi Anastasios und 
Johannes solche Formulierungen erst bei der Gesamtveroffentlichung 
hinzugesetzt haben. Denn sie werden kaum mehr gewuht haben, wann 
genau sie diese oder jene Erzahlung aufgenommen haben. Auherdem 
ware eine so verstandene Zeitangabe nutzlos fur den, der die Sammlung 
erst viele Jahre nach ihrer Yeroffentlichung zu Gesicht bekame. 
Yielmehr driickt toutcoy aus, dafi es sich um eine relative Angabe vom 
Augenblick der Niederschrift an gerechnet handelE°. Wie das zustande 
kommt, lafit sich leicht vorstellen: Der Autor fragt jemanden hinsichtlich 
einer Begebenheit, und dieser antwortet; Also, vor jetzt etwa xy Jahren 
geschah es ... 

Andererseits gibt es erzahlerische Nahte, die auf eine Uberarbeitung 
der gesammelten Erzahlungen bei der Gesamtveróffentlichung schliehen 
lassen. Insgesamt konnen an einer narratio drei Teile beobachtet werden: 
eine Einleitung, das Erzahlkorpus und ein Schluhabschnitt. Es kann sich 
bei der Redaktion allenfalls darum handeln, dah das vorliegende Erzahl¬ 
korpus am Anfang und Ende erganzt wurde. Die Einleitung kann in 
einem mit Tiepi oder on eingefuhrten TiteP' oder in einer anderen Ein- 


Zuweilen scheint es aber auch so zu sein, daB Anastasios aus der Erinnerung gewisse 
Passagen in Ich-Form setzt, die er von einem unmittelbar Betroffenen gehort hat (Nan. C8. 
CIO). Ferner gibt es Ich-Passagen, die nicht authentisch sein konnen, da es keine Zeugen 
gab (Narr. C4). 

Zuweilen konnte man sich hier verwirTen lassen; z. B. Joh. Mosch., Prał. spir. 73, in 
PG 87, 2925C durch das Kdyró, 

Anon., Narr. 55, in Nau (op. cit. Anm. 9) 82,7; Anast. Sin., Narr. Al, in Nau (op. cit. 
Anm. 10) 60,3; Narr. C5; Cli. Cfr. Joh. Mosch., Prat. spir. 99, in PG 87, 2957C, 

Das gilt genauso fiir die autobiographische Narr C3. 

Narr. de Sophr. Hieros. (cfr. Bibliotheca Hagiographica Graeca 1641b), A. Amante 
(Hg.), I frammenti ascetici inediti del codice Bolognese 2702 (gid 579), in Didaskaleion 1 
(1912) 523-547 bzw. Anast. Sin., Narr. C16; C17; C18. 
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fiihrung in die Thematik bestehen {Narr. Cl3). Wo es sich um eine Uber- 
schrift, womoglich mit moralischem Fingerzeig {Narr. C16; Cl7; C18), 
handelt, wird diese erst fur die Sammlung der Erzahlung vorgesetzt wor- 
den sein^2. sjg erleichtert es namlich dem Leser, unter der Yielzahl der 
narrationes jene zu finden, die ihn thematisch interessieren. Im Schlub- 
absatz lassen Formulierungen wie „hinzusetzen" und „einfugen" die 
redaktionelle Tatigkeit deutlich werden {Narr. C3; C14; C16). 

Schlieblich ist noch auf die Zusammenstellung der Reihe C des einzu- 
gehen. Anastasios nimmt Erzahlungen weit iiber das monchische und 
klerikale Milieu hinaus auf, zugleich ist seine Sammlung von (zeitweise) 
etwa 30 Geschichten im Yergleich zum Pratum spirituale recht begrenzt 
{Narr. C4). Aus seinem Zettelkasten bat er aber keineswegs alles publi- 
ziert, namlich jene Stticke nicht, die nur gewisse Denkwiirdigkeiten fest- 
hielten, ohne aber im Glauben zu starken {Narr. C4). Hier liegt also eine 
Reflexion vor, die erwarten labt, dafi im Zuge der Yeroffentlichung die 
erbauliche Absicht der Erzahlungen akzentuiert worden ist. Johannes 
Moschos hat offenbar von vornherein die Absicht, die Erzahlungen ei- 
nem groberen Publikum zuganglich zu machen^^. Er wird freilich vor al- 
lem an Monche und Monchskleriker denken. Bei Anastasios ist dartiber 
hinaus auch an Laien zu denken, denen er ja auch so manche Erzahlung 
verdankt {Narr. C4). Es ist von jenen die Rede, welche die Erzahlungen 
mit Interesse und im Glauben hóren^'*. Da gewih nur wenige lesen konn- 
ten, kam diesen also die Aufgabe zu, die narrationes ihren Mitbrtidern 
oder auch den Laien vorzulesen. 

In welchem Rahmen dies geschah, wird nicht ersichtlich. Einen be- 
merkenswerten Hinweis gibt Anastasios jedoch. Sein Ziel ist es aus- 
drucklich auch, seinen gefangenen Brtidern Trostung zuteil werden zu 
lassen {Narr. C4). Zweifellos denkt er an Monche und Laien, welche 
durch feindliche Eroberungen in die Sklaverei gerieten, weil sie sich 
nicht freikaufen konnten^^; zu denken ist dabei nicht nur, aber auch an 
die Raubziige der (moslemischen) Sarazenen^*’. Deshalb wundert es 
nicht, wenn in der C-Reihe verschiedenthch von christlichen Sklaven die 
Rede ist {Narr. CIO; C12; C13, aber auch A26), zu denen Anastasius auch 
direkten Kontakt hatte {Narr. Cl). Offenbar dienten die Erbauungser- 


Deutlich wird dies besonders Narr. B5, in Nau (op. cit. Anm. 9) 67,5-6. 

Cfr. Joh. Mosch., Prat. spir. 73, in PG 87, 2925B. 

Anon., Narr. 55, Nau (op. cit. Anm. 9) 82,27, Anast. Sin., Narr. B prol. (61,23): Narr. 
C4; C9; G. Mercati (Hg.), Un preteso scritto di San Piętro, vescovo d'Alessandria e martire, 
Sulla bestemmia e Pilone 1’lstoriografo, in Rivista Storico-Critica delle Scienze Teologiche 1 
(1905) 166. 

Freikauf von Sklaven durch Christen siehe Narr. CIO; C12: Joh Mosch., Prat. spir. 
112. 155, in PG 87, 2977B. 3024BC. 

Narr. C4 erzahlt uber die moslemische Einnahme des Sinai. 
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zahlungen gerade auch diesen Sklaven zum Trost. Entweder kursierten 
solche Erzahlungen also heimlich im Kreis gebildeter und lesekundiger 
Sklaven, oder diesen war der Besuch christlicher Yersammlungen, auf 
welchen solche Erzahlungen verlesen werden konnten, moglich. 


2. Text und Ubersetzung der C-Reihe der Narrationes des Anastasios 

Einzelne Narrationes sind neben dem Yatikanischen Kodex^’ in weite- 
ren Handschriften iiberliefert und zum Teil ediert. Sie bleiben hier unbe- 
riicksichtigt, weil nur die Sammlung der Yatikanhandschrift selbst vor- 
gestellt werden soli. 1999 hatte ich die Transkription fertiggestellt, ais ich 
gewahr wurde, dab von Bernard Flusin und Ph. Pattenden acht Jahre zu- 
vor eine Edition aller Anastasios-Narrationes angekiindigt worden war^*. 
Ich habe daraufhin nach Kontaktaufnahme mit meiner Publikation ge- 
wartet, bis nun die angekiindigte Arbeit von Andre Binggeli erschienen 
ist. Somit erlaube ich mir nunmehr, meinen Beitrag weitgehend unver- 
andert vorzustellen^®. 


Codex Yaticanus Graecus 2592, 
saec. XI, fol. 123v-135v. 


[ ] delendum 

( ) adiciendum 


’AvaoTaaiou xaneivov Kai eX.axioTOt> |iovaxoO SiriyripaTa vi/uxco(peX.fj Kai otri- 
piKTiKd Yevó|ieva (ev) 5ia(pópoię lÓKOię. 


Der Seele niitzliche und aufbauende Erzahlungen des demiitigen und 
geringsten Mónchs Anastasius, wie sie sich verschiedenenorts zuge- 
tragen haben''®. 


Zu cod. Vatic. gr. 2592 siehe P. Canart, V. Peri, Sussidi bibliografici per i manoscritti 
Greci della Biblioteca Yaticana, Citta del Yaticano 1970, 707-708. 

Flusin (op. cit. Anm. 4) 381 Anm. 1. 

A. Binggeli, Anastase le Sinaite. Recils sur le Sindi et Recits d l'ame, Lille 2003 (micro- 
fiches). An einigen Stellen habe ich meinen Text aufgrund der Transkription von A. 
Binggeli verbessert, die dieser mir dankenswerterweise im Jahr 2000 zur Yerfiigung gestellt 
hat. Femer danke ich Theofried Baumeister, Mainz, fiir die kritische Durchsicht meines 
Manuskripts. 

Ahnlicher Titel siehe Nau (op. cit. Anm. 9) 61,1-3. 
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1. ZapTapiaę Tię outco X,eYÓ|ievoę t®v 7 roX,iT(I)v Aa|iaaKoC eię 8 T 6 Yxavev. ’Ev 
toutco Kata aDYxcópriovv BeoC'*' WKriae 7rvEC|ia dKd 8 apTov Kai 58ivd)ę ai)TÓv Kaid 
TOoav fipepaY pfiaaov Kai oTiapdTTOY 5i8dX,iPev. "Oie odv ti|I 8 X,X,ov 5id daX,doarię 
dveX,98tv oi ZapaKrivoi eui Td aTevd 'Apódoo KcovaTavTivou7róX,ecoę, (palyeiai ó 
5aipcov T® Zaptapią Kai X,eYei. aut®' Ta^diowę 87r8|ivi/8v ó dpx®v fni®v, i'va pori- 
6 f| 0 ®pev TOię eiaipoię fi|i®v Toię ZapaKrivoię eię tó KoCpaov Katd K®vaTavTi- 
vou 7 róX,e®ę, Kai etdYriY KdY® d 7 reX, 98 iv. Kai i5ou 8 X 8 i,ę d5eiav, Kai oi)58ię aoi 
iiapevox^ei, e®ę ou U7ioaTp8V|/®|iev ek toC Koupaoo. "OTiep Kai yśyoye''^, Kai ®ę 
ev®iiiov KDpiou, ÓTi oi)K 8aidv0Ti ó dv&p®7roę, e®ę ou u7rEaTpevi/av oi ZapaKrivoi 
av®& 8 v. 

Eu 5e |iou 8Keivo ari|iei®aai, [fol. 124] óti oi 5ai|ioveę eiaipouę auT®v Touę 
ZapaKrivouę óvo|idi^ouai, Kai 5iKai®ę' Tdxa Se Kai xeip® t®v 7rveu|idT®v odioi 
TUYX<ivouaiv. Oi Ydp 5ai|ioveę noXXa Tiva 7roX,X,dKię t®v |iuaTripi®v tou Kpiaiou 
(poPouvTai, X,8Y® Sf) x6 a®|ia aUTOU tó dYVOV, Ka&cbę f] aapK®98iaa pepię epap 
Tupriaev, ®ę TrpoYeYP™'’^^^^ ataupÓY, louę dYiouę, id X,eivi/ava, id pupa Kai 


Unter den Biirgem von Damaskus gab es einen gewissen Sartabias, so 
war sein Name. In diesem wohnte nicht ohne Gottes Erlaubnis ein 
unreiner Geist, der jeden Tag aufs Neue gewaltig an ihm riE und zerrte 
und ihm arg zusetzte. Ais nun die Sarazenen auf dem Seeweg an der 
Meerenge von Abydos''^ vor Konstantinopel einfallen wollten, erschien 
der Damon dem Sartabias und sprach zu ihm: Taxatus‘'‘', unser Fiihrer, 
lieB schicken, damit wir unseren Freunden, den Sarazenen, bei ihrem 
Feldzug gegen Konstantinopel helfen, und auch ich wurde dorthin 
bestellt. Da, nun bist zu frei, und niemand wird dir lastig fallen, bis daE 
wir von unserem Feldzug zuriickkehren. So geschah es denn, natiirlich 
Weil es der Herr so wollte, daE der Mann unbehelligt blieb, bis die Sara¬ 
zenen wieder zuriickkehrten. 

LaE' dir das nur von mir gesagt sein; Die Damonen nennen die Sara¬ 
zenen ihre Freunde, und das zurecht. Yielleicht sind die Sarazenen sogar 
noch schlimmer ais die Geister. Denn die Damonen meiden vielerlei an 
den Mysterien Christi; ich denke da etwa an seinen heiligen Leib, wie es 
der in einen Korper gefahrene Teil (der Damonen) bezeugt hat — weiter 
oben war davon die Rede"*^ —, das Kreuz, die Heiligen, die Reliąuien, die 


Kaid &EOU oui'xrópTlovv im selben Zusammenhang siehe Narr. BI, in Nau (op. cit. Anm. 
9) 63,23-24; Anon., Narr. 59 (87,22). Cfr. Anast. Sin., Narr. C4: Kard Tr|v 5iK-aiav icpioiv toD 
6eo0. 

ÓEep Kai yeyov8 Narr. A32, in Nau (op. cit. Anm. 10) 79,13; A36 (81,12f); B9, in Nau 
(op. cii. Anm. 9) 71,17; C4; C18. Cfr. A42 (cod. Vatic. gr. 2592, saec. XI, fol. 140v) 

Abydos am Hellespont ist neben Hieros eine der Hafen- und Zollstellen vor Konstan¬ 
tinopel; A. P. Kazhdan et ai, The Oxford Dictionary of Byzantium 1, Oxford 1991, 8-9. 

Wortbildung unter Anspielung auf die „Schlachtordnung" (rd^ię). 

Offenbar wird hier auf Narr. BI verwiesen; cfr. Canart, 1962 (op. cit. Anm. 2) 126; Id., 
1964 (op. cit. Anm. 2) 265. 
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etepa noKka. OStoi Se ol EvaapKoi SaipoYsę 7idvTa lauTa KaiaTraTowoiY, spTrupi- 
ęouaw, epri|io6ai. Kai 7r®ę auToSę &£oae(3eię 5uvaTÓv óvo|idęea8ai; 

2. EIxov eycó ttote iwa Td)v naw poi 7rpoa(piX,eaTdTCov‘'‘’, óoTię pritepa 
EKEKTriTO T® Oe® olKEioupEYriY. AOtt) ttote 8v if) EKKA-Tiolą peTaX,apoCaa toC 
dxpdvTOU acópatoę, Osoipópoę TUYxdvouaa Kai Trpoyyouaa tó peX,X,ov atufi 
auvavTav EX,apEV dX,A.riv piav pspiSa dyiaę Koivroviaę‘'^, Kai TauTr|v KaTexouaa £v 
TT) SsEjią XEipi auTfję E^fjX,9£v ek I Tfję EKKlrialaę. 'EX,9o6arię oóy aUTfję Kaid 
xivoę TÓTiou puTiapou te Kai okotewoC, fflppriaEV ó(p8aX,po(pav®ę iwsCpa dKdSap- 
Tov Tou KpoCaai Kai pfj£,ai ai)Tr|v. 'H Se KpiatoC So6X,ri prjS’ óX,®ę &pori&Eiaa 
Sir|voiĘ,Ev ankcbaaaa Tiiv 7 raX,dpriv auTfję. Kai t)v EPacTa^sY dylav Koiv®vlav 
&E®priaa<; ó Salp®v Spopalwę ipuyaSEuOslę d(pavToę śyEYETO. 


heiligen Ole und vieles andere. Diese leibhaftigen Damonen (sc. die 
Sarazenen) aber trampeln auf all dem herum, verbrennen und zerstoren 
es^*. Wie kann man sie da gottesfurchtig nennen"*^? 

Ich kannie einst jemanden, der zu meinen wirklich besten Freunden 
zahlte. Der besab eine Muller, die sich Goli ganz zueigen gegeben halle. 
Eines Tages halle sie in der Kirche Anleil am reinen Leib (sc. der Eucha- 
rislie), Irug Goli in sich und sah voraus, was ihr nun widerfahren wlirde. 
Daher nahm sie sich eine weilere Parlikel der heiligen Kommunion. 
Diese fesl in ihrer Rechlen hallend ging sie aus der Kirche. Ais sie nun 
an einen wenig einladenden, finsleren Orl kam, erhob sich augenschein- 
lich ein unreiner GeisE®, um sie zu sloRen und zu reiben. Aber die Die- 
nerin Chrisli lieb sich in keiner Weise aus der Eassung bringen, sondern 
slreckle nur offen ihre Hand hin. Ais nun der Damon die heilige 
Gemeinschafl sah, die sie auf ihrer Hand hiell, machle er sich auf der 
Stelle davon und ward nichl mehr gesehen. 


npoaęiXEaxaz(x)VNarr. BI, in Nau (op. cit. Anm. 9) 63,22-23. 

dyia iTspię siehe auch Nan. A30, in Nau (op. cit. Anm. 10) 78, 5. 8; BI, in Nau (op. cit. 
Anm. 9) 64,11; Joh. Mosch., Prat. spir. 29. 30, in PG 87, 2877A. 2877C. 

Siehe unten Narr. C8. 

Der Autor wendet sich wohl gegen Christen, die sich von der Religiositat der islami- 
schen Neuglaubigen beeindruckt zeigen Cfr. die Polemik gegen die wahrscheinlich 
islamischen Bauten in Jerusalem Narr. C3. 

Einen „augenscheinlichen" Damon siehe auch Joh. Mosch., Prat. spir. 45. 63, in PG 
87, 2900B. 2916A; cod. Vatic. gr. 2592, saec. XI, fol. 155. 
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3. ripó TOUTCDY TĆov TpittKCYTa xpóvcov (DKrioa 8v Tfi 'Ayloi nó>Lei eię ló "Opoę 
xS)V 'EX,ai(I)v, 6x8 tó Ka7riTcóX,iov5' uttó tou 7 rX,i^ 9 ouę t®v AiyDTiTicoY 8^8x01^8x0. 
’Ev pią o6v dveaxriv xf) vdkxI Tipó xpi®v cbp®v xoC KpoCoai xó ^u>lOV xfję dyiaę 
Xpioxou xoC 980U i^pd)v ’Avaaxdaecoę. Kai i 5 ou dKouco 8V aDx® x® xÓ7rcp x(b 
eKXOvęopevą) wę tixov X,aoC 7 ro>LX,oC Kdpvovxoę Kai 9 opD( 3 oCvxoę Kai Kpd^ovxoę 
Kai xó 7iX,fj9oę xou xw|^oixoę pi7rxovxoę 5 id xo6 x8ixoDę. 'E5ókodv oóv eyra xóv 
Xa 6 v xd)v AiyD7rxicov eivai xóv Kdpvovxa. Kai [fol. 124 v] (bę dv 8i 8 &>Li( 3 ópriv, cbę 
pri 5 e vuKxóę 8xovxoę ai)xoC dvd7rauaiv. ’Ev óaco odv 8v xoię xoiouxoię >Loyiapoię 
d5oX,eaxdiv, eKpa^ev ó ^DX,oKpo6axrię xfję dyiaę ’Avaaxda8Coę xó Kupi8 8D>LÓyr|- 
oov, OTicoę aripdvi] xó ^6X,ov. KdK8ivoD Kpd^avxoę euBścoę ó |iev dópoPoę, 5 v 
fjKouoY, fia6xaae, Kai ai (pcovai 87 ra 6 aavxo‘ aiyf) 5 e 7 io>LX,f| 8v x® ai)x® xÓ 7 rcp ye- 
yove. Tóxe aDvfjKa, óxi 5 aipóvcov fiv xó 8pyov Kai xoapop8vcov Kai oDV8pyouvxa)v 
ev X® xoio6xcp 8Kxo'iap®. Kai ydp Tipai Kaxe>L 9 óvxoę poo 8v xfj 7ró>L8i Kai 


Vor jetzt 30 Jahren wohnte ich in der Heiligen Stadt auf dem 
Ólberg^^, ais die grofie Zahl (der sich in Jerusalem aufhaltenden) Agypter 
sich mit Ausgrabungen auf dem KapitoP^ zuschaffen machte. Eines 
Nachts stand ich vor dem Schlagen des Holzes^"* der heiligen Anastasis 
Christi unseres Gottes (= Grabeskirche) zur dritten Stunde auf. Und 
siehe, da hóre ich an jenem Ort, den man aufgrub, Larm wie von einer 
groben Yolksmenge, die arbeitet, Unruhe verbreitet, schreit und eine 
Menge Schutt entlang der Mauer aufwirft^^. Ich nahm an, es sei der 
Haufe Agypter, der sich da miihte. Und in dieser Meinung befiel mich 
grofie Sorge, weil er nicht einmal nachts Ruhe gab. Wahrend ich derart 
meinen Gedanken nachging, rief der Holzschlager der heiligen Anastasis 
„Herr, gib den Segen!", um dann das Holz zu schlagen. Und kaum war 
sein Ruf verklungen, da horte der Larm, den ich die ganze Zeit vernom- 
men hatte, auf, und die Stimmen verschwanden: Tiefes Schweigen lag 
iiber jenem Ort. Da verstand ich, dah hier die Damonen am Werk waren, 
die offenbar Gefallen an einer solchen Ausgrabung hatten und mithalfen. 
Morgens ging ich wieder in die Stadt hinab und erzahlte den Yorfall 


Kajtnó>.vv corf. 

Der Olberg war seit den Zeiten einer Melania und eines Gerontius und Rufinus 
Wohnort vieler Asketengemeinschaften. 

Damit ist der Tempelplatz gemeint; N. Belayche, Du Mont du Tempie au Golgotha. Le 
Capitole de la colonie d'Aelia Capitolina, in Revue de 1'Histoire des Religions 214 (1997) 390 

Zum Schallholz bzw Schlagbrett in Syrien-Palastina siehe M. Trumpf-Lyritzaki, s v. 
Glocke, in Reallexikon fur Antike und Christentum 11 (1981) 186. Siehe auch Joh. Mosch., 
Prat. spir. 11. 50. 104. 105, in PG 87, 2860C. 2905A. 2961AB 2964A. 

Phantomlarm beim nachtlichen Glockenschlag siehe auch Cyrill. Scyth., Vit. Sab. 43, 
in E. Schwartz, Kyrillos von Skylhopolis, Leipzig 1939, 133,18. 
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5iriYOU|ievou |iou tó TipSyiid Tiai t®v |I£V tt) dyią re8oripavl KaTOiKo6vTCov, 
ridpoY Kai auTOuę td auta tf) vuKTi Kai dKriKoÓTaę Kai 5iriyou|i£vouę. 

TaCia 5e dvayKaiov eoKÓTiriaa EYid^ai 5id Touę vopięovTaę Kai >LeyovTaę vaóv 
9eoC eivai tóv vCv KTięó|ievov 8v 'IepoaoX,6poię. nd)ę ydp Ktia&riaeTai vaóę 9eoC 
ev T® TÓTicp EKeivco; 'Anóęaoię KEiiai I Kspi auToC X.śyovoa 'louSaioię' «'I5ou 
d(piETai ó oiKoę omoę Epripoę» (vgl. Mt. 23,38). «’A(piETai» EiK£v ó XpiaTÓę, 
TOUTEOTW £ię TÓv ai(Bva Epripcę p£V£i. 'Ekeiyti ydp jiv i) 5ó^a tou oikou j) śa^arri 
f) ETii Titou EpTTupia&Eiaa- psid 5ś ti)v £axdTriv oi)K evi dX,X,ri 5ó^a EaxdTri- oi)5£v 
ydp ToC EaxdTou EaxaTCÓTEpov. 

4. Xpi)aipov 5ś Tzpóg touToię EvopiaapEV Kai tóv okottoy, 5i’ ov ETii ti)v5£ xf|v 
auyypa(pi)v a)ppi)aa|iEV, (pav£póv Koifjaai toię EVTuyxdvouai. noX,X,d |i£v ydp Kai 
bnsp dpi&póv sial Tdxa Kai ETii tfję fipETEpaę yEYsdę £V 5ia(pópoię lÓKOię ysysw)- 
p£va Tiapd Xpianavoię TEpdatid te Kai OeoC Baupdaia Tidarię auyypacpfję Kai 


einigen Monchen vom heiligen Getsemani. Dabei stellte sich heraus, daE 
auch sie dasselbe in der Nacht gehort und dariiber gesprochen hatten. 

Ich habe die Miihe auf mich genommen — es ist notig —, das hier 
einzufugen, weil manche meinen und behaupten, der jetzt in Jerusalem 
errichtete Tempel sei Gottes Tempel. Denn wie sollte der Tempel Gottes 
auf jenem Platz errichtet werden? Es steht das Urteil, das den Juden 
iiber ihren Tempel sagt; „Siehe, dieses Haus wird verwustet zuriickgelas- 
sen" (vgl. Mt. 23,38)^*’. Es wird „zurtickgelassen", sagte Christus, das 
heibt, es bleibt in Ewigkeit verwustet. Denn diese Fracht des Hauses (von 
der Christus spricht) dauerte bis zuletzt und ging dann zur Zeit des Titus 
in Flammen auf. Nach der letzten Fracht gibt es keine weitere letzte; 
denn nichts ist „letzter" ais das Letzte. 

Fiir niitzlich halten wir es dariiber hinaus, den Interessierten die 
Absicht darzulegen, mit der wir die vorliegende Schrift in Angriff ge¬ 
nommen haben. Denn gewiE groE, ja unermeElich ist auch in unseren 
Tagen die Zahl der an verschiedensten Orten unter den Christen gewirk- 
ten Zeichen und Wunder Gottes, die es lohnt niederzuschreiben und in 


Offenbar ist vom Bau der islamischen Gebetshauser auf dem Tempelberg die Rede 
Es gibt Christen, die darin einen Wiederaufbau des judischen Tempels sehen In der Tat 
wurde ein solcher von manchen Christen erwartet; Theodoret., /nl. in Ez. 48,35, in PG 81. 
1248BC. DaB Juden und manche Christen angesichts der islamischen Bauten einen solchen 
Wiederaufbau gekommen sahen, belegt auch Anast. Sin. pass. (cod. Paris. gr. 1504, saec. 
XII, fol 167). Auch die Araber selbst haben vermutlich einen Wiederaufbau des salomo- 
nischen Tempels (freilich ais islamischem Gebetshaus) im Sinn. Es ist aber auch nicht 
auszuschliehen, daB Narr. C3 und die Passionspredigt von einer den islamischen Bauten 
vorausgehenden Bauinitiative der Juden selbst sprechen; Sebeos, Hist. Heract. 31, in F. 
Macler, Histoire d'HemcUus par l’śveque Sebeos traduite de lArmenien et annotee, Paris 1904, 
102-103 = Hist. Heracl. 41, in C. Gugerotti, Sebeos. Storia, Yerona 1990, 107-108. 
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|XvfmTię ETid^ia, Kata Yfjv te Kai 8dX,aaaav ev 8ia(pópoię xónoiq ?>&ix%£vxa te Kai 
5 Tpax&evTa, e^ wy ripsię uTisp tóv TpiaKOOTÓY dpi8póv Tipóę U7rópvriaiv ev okti- 
yeioię 7rapaaEari|iEico|i£va57 sxo|iev. NCv Se 5id tó Tfję ęcofję [fol. 125] fipd)v 
d5riA,ov EKEwa póva auvTd^ai a7roD5dęo|iEV id się TrioTW XpiaTiavd)v aDVTEivovTa 
Kai oTripiypÓY^® 7roX,uv toię d5EX,(poię fipd)v loię aixpaX,ÓTOię Kai Tidai toię pEid 
jtioTEOję dKODOuai Kai EVTDYxdvoDai 7iapExovTa. ’E^ d)v U7rdpxei Kai tó v6v pe>l- 
Xov pri9f|aEa8ai. 

"Ote KaTd Tf|v 5iKaiav Kpiaiv tou OeoC tó Td)v ZapaKrivd)v E8voę E^fjX,&£v ek 
•riię oiKEiaę x®Poię> eiafjX,9£ Kai EVTau8a £v t® dyicp ópsi toC Zivd, toC Tiapa- 
JuiPew tóv tóttoy Kai Tioifjaai dTrooTfjyai Tfję się XpiaTÓv TiiaTECoę Touę ZapaKri- 
vouę Touę 7rpou7rdpxovTaę EVTa68a, XpiaTiavouę TipÓTEpoY u7rdpxovTaę. ’Ako 6- 
oavTEę ODv touto oi 7rX,riaiov toC KdoTpoo Kai Tfję dyiaę BdToo Tf|v KaToiKriaiv 
Kai Tdę aKTivdę am&v EyoYTsę, dvfjX,9ov auv (papiX,ią (dotiep się óxupóv tóttoy 
dva) eię Tf|v dyiay KopLi(pf|v, śę’ ń 7roX,£pfjaai (bę e^ i3lvi/ouę Touę ZapaKrivouę Touę 
śpxo|T£VOuę, ÓTiEp Kai 7r£7roiriKav. "Opcoę d5uvaTf|aavTEę ETii 7roX,u dvTi7rpd- 


Erinnerung zu halten. Sie wurden zu Lande wie zu Wasser an allen 
móglichen Orten gewirkt. Von ihnen haben wir iiber 30 in den Zelten auf 
unseren Reisen niedergeschrieben. Jetzt aber wollen wir wegen der 
Ungewibheit unseres weiteren Schicksals nur jene (Erzahlungen) zu- 
sammenstellen, welche iiber den Glauben der Christen handeln und 
unsere gefangenen Brtider und tiberhaupt alle jene, welche sie im Glau¬ 
ben und mit Interesse horen, starken mogen. Zu dieser Auswahl zahlt 
auch jenes Sttick, das jetzt vorgestellt werden soli. 

Ais nach dem gerechten Urteil Gottes das Volk der Sarazenen seine 
angestammten Wohngebiete verlieb, fiel es auch hier am heiligen Berg 
Sinai ein, um den Ort in Besitz zu nehmen und die zuvor hier lebenden 
Sarazenen, die damals noch Christen waren, zum Abfall von ihrem 
christlichen Glauben zu bewegen^^. Ais nun jene, die nahe dem Lager'’^ 
und der heiligen Batos^' in ihrer Zeltsiedlung wohnten, davon Nachricht 
bekamen, stiegen sie mit ihren Familien oben auf den heiligen Berg, 
damit er ihnen ais Festung diene und sie von der Hohe herab die an- 
stiirmenden Sarazenen abwehren konnten. So geschah es denn. Da sie 
dennoch der groFen Zahl der Eindringlinge auf Dauer nicht gewachsen 


itapaor|^Eiouo&av siehe Anast. Sin., Viae dux 10,2, in CCG 8, 188,174-175. 

OTripiypóę siehe auch Narr. BI, in Nau (op. cit. Anm 9) 62,23. 

Zum Ubertritt zum Islam auf dem Sinai siehe Solzbacher (op. cit. Anm. 13) 283-287. 

° Cfr. das Lager von Raithu: Ph. Pattenden (Hg.), The text of the Pratum spirituale, in 
Journal of Theological Studies N.S. 26 (1975) 52. 

Ort des brennenden Dornbuschs (Ex. 3,2) am FuB des Gottesbergs Sinai, jetzt inner- 
halb des Klosters; cfr. A. Kulzer, Peregrinalio Graeca in Terram Sanctam. Studien zu Pilger- 
ftihrem und Reisebeschreibungen uber Syrien, Palastina und den Sinai aus byzantihischer 
tmd metabyzantinischer Zeit, Frankfurt 1994, 263. 
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^aoBai T® 7rX,i^9ei t®v 7rapaYevonśvfflv 5e5fflKav żauTouę eię ló 7ipoapufjvai 
auTOię Kai TnateCaai auv auiotę. ’E^ a)v eię (pi>LÓxpi.oToę Ka&’ u7i8p(3o>Lfiv uTidp- 
Xfflv, (bę el5e ti^y dnoaTamav Kai d7ró>Leiav tcoy v|/uxcbv t&v ópo(puX,fflv auioO 
YivopEvriv, cnppriaE 5id twoę KpripycóSouę Kai E7nKiv56vou tótiou pvv|/ai śaUTÓy 
Kai (puYEiy, aipETiadpEyoę paX,>Loy lóy toC aópaToę Bdyaioy fi TipoSoCyai Tf|y 
TiiaTiy ToC XpiOTo 6 Kai v)/uxi.Kd)ę KiySuysCaai. 'Qę oi)y siÓEy auTÓy f] YDyf) auToO 
Eię (pL)Yi1v ipaTTEyia Kai 5id toC (po(3EpoC Kai ŚTiiKiySuyou tótiou sauTÓy KataKpri- 
pyii^Eiy |ieX,X,oyTa, dysatri Spopaiwę Kai KpaTfjaaaa (3iaifflę tory ipatiwy tou dy- 
5póę, auy TiriYaię 5aKpu®y^^ Toiauta Tipóę autóy 5i£^f|pxeTO X,EYOuaa [fol. 125v] 
TT) ’Apa(3i5i ^06 TiopEUTi, dyEp pou KaA,E; Ti pE Kaia^LipTidyEię Tf|y ek 

ypTiiaę fiX,iKiaę t® 7 rX,Eup® aou auęfjaaaay; Ti pE d(pir|ę Eię d 7 r®>LEiav pstd iwy 
TEKy®y aou T®y óp(pay®y Kai póyoy oEauTÓy a®aai dY®yięTi; MyriaBriii tou Ssou 
TOU papTupouYTÓę poi śy tt] ®pą TauTr), óti ouk sTioiriaa Só^loy tt) koitęi aou, >lOi- 
nóv pf) śdaTię ps piayBr^yai v)/uxfi te Kai acópaTi. MyfiaBriTi óti Eipi Kai 
pf|7r®ę d7ioX,Ea® Tf|y TiiaTiy pou Kai Td TEKya aou. Ei dpa tó dyax®pfiaai 

aoi KEKpiTai, a®aóy pE 7rp®Toy Kai Td TŚKya aou, Kai £i&’ ouT®ę «a®ę®y am^E 
Tf|y asauTou v)/uxf|y« (Gen. 19,17). BXśns pf| 7 r®ę EKęr|Tf|aTi ó 9£Óę dTió aou ev 


waren, willigten sie ein, sich ihnen anzuschlieften und ihren Glauben zu 
teilen. Unter ihnen war ein Mann, der Christus iiber alles liebte. Ais 
dieser die Apostasie und den Verderb der Seelen seiner Stammesgenos- 
sen sah, machte er sich auf, um sich an einer steilen und gefahrlichen 
Stelle hinabzustiirzen und zu entkoinmen. Ihm war es lieber, dafi sein 
Leib sterbe, ais seinen Glauben an Christus zu yerraten und Schaden an 
seiner Seele zu nehmen. Ais aber seine Frau sah, wie sich ihr Mann zur 
Flucht wandte und von jener furchtbaren und gefahrlichen Stelle herab- 
stiirzen wollte, stand sie eilends auf und hielt ihren Mann mit aller Kraft 
an seinem Kleid fest. Unter einem Strom von Tranen begann sie in Ara- 
bisch etwa so auf ihn einzureden: Wo gehst du hin, mein guter Mann? 
Warum labt du mich im Stich, die ich seit meiner friihen Jugend an dei- 
ner Seite lebe? Warum weihst du mich und deine Kinder ais Waisen dem 
Untergang und willst nur dich retten? Denke doch an Gott, der in dieser 
Stunde fur mich bezeugt, dab ich mich nicht an deinem Ehebett vergan- 
gen habe; also lab nicht zu, dab ich an Seele und Leib befleckt werde*^. 
Denk daran, dab ich eine Frau bin, und sorge, dab ich nicht meinen 
Glaube und deine Kinder verliere. Aber wenn du beschlossen hast, dich 
davonzumachen, so rette zuvor erst mich und deine Kinder; dann „rette 
ais Retter deine eigene Seele" (Gen. 19,17). Sieh, dab Gott nicht von dir 


ouv jtriyaię 6aKpua)V auch /Varr. A40, in Nau (op. cit. Anm. 10) 84,18-19. 

Sarazenen verunreinigen den Sinai; Narr. A2, in Nau (op. cit Anm. 10) 61,10. Cfr. B2, 
in Nau (op. cit Anm. 9) 64,17. 
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fiuśpą KpioECoę tó Kpipa Tfję yu/fję pou Kai tćoy TeKvcov ood tćoy óp(pav®v, óti 
póvov oeauTÓY oroaai dycoYięTi. Aomóy (po(3p0TiTi tóv 9eóv Kai ocpct^oY pe Kai tci 
iiaiSla aou Kai tóte uTraye I peid Ka>LoC. Mp edarię ppdę óę ópcpayd Trpópata 
śpneaew eię toutcoy tcoy >lUKCov, aXka. pippaai tóv 'APpadp Kai Tipoae- 

yeyKE^'' TlP^ę Bwalay t® &e® ev t® dyl® tótt® tout® (vgl. Gen. 22,2). Kai pp 
OTX,ayxvvaBfię eię ppdę, l'va a7r>LayxviaBfi ó 9eóę ettI aoi. 0Caov Td TEKva aou t® 
5óoavTi‘’^ aoi auta, iva 5id toC aipatoę fip®v acóari Kai ae ó dsóę. Ka>LÓv fiplv 
5id ooC T® ds® 7rpoaevexBfivai, Kai pi) 5id dvóp®v eię d7i®>Leiav 7r>LavriBfivai, Kai 
pfi ÓTió PapPdp®v xeip<I'V mKpcoę Tip®ppBfivai. Mi) 7r>LavpBfię, ouk dTio^LU® ae, 
aXK.’ ii Kai au peveię pe&’ iip®v p acpd^eię Kdpe Kai Td T8Kva aou Kai el'&’ ouT®ę 
diTepxTl- Tauia Kai id TOiauia'’*’ X,eyouaa eTieiae xóv oiKelov dv5pa, Kai e^e- 
veyKaę tó ^icpoę eacpa^e Kai ai)Tf|v Kai Td TeKva auTOu. Kai ouT®ę KaTappivi/aę 
eaoTÓv 5id toC KpripvoS toC KaTd vótov Tuję dyiaę Kopu[fol. 126](piię d7Te>L&®v, 
póvoę SieacóBri Tfję 7rpoKeipevrię d7T®>Leiaę, 7TdvT®v Tmv ^lOittcoy ZapaKriv®v 5o- 
odvT®v xrfpoi >^011 d7roaTdvT®v Tfję 7riaTe®ę toC XpiaToC. 'AXX’ outoi pev ouT®ę 
f|OTÓxnoav, EKewoę 5e ®ę ’HX,iou eKeivoę ó 7rpo(pf|Tr|ę e^ daepoCę 5iaa®9Elę 
5e^iaę, (puydę eię tóv X®pf|P‘’^ (vgl. 3 Ko. 19), Kai aUTÓę en' epripiaię py Trl^ayra- 


am Tag des Gerichts Rechenschaft verlangt fiir meine und deiner verwai- 
sten Kinder Seele, weil du nur dich selbst retten willst. Also fiirchte Gott 
und tóte mich und deine Kinder und dann gehe ehrenvoll deines Wegs. 
LaB uns nicht ais yerwaiste Schafe in die Hande dieser Wólfe fallen. 
Yielmehr ahme Abraham nach und bringe uns Gott ais Opfer dar an die- 
sem heiligen Ort (vgl. Gen. 22,2). Empfinde kein Mitleid mit uns, damit 
Gott mit dir Erbarmen hat. Opfere deine Kinder dem, der sie dir gegeben 
hat, damit Gott auch dich durch unser Blut rettet. Schon fiir uns ist es, 
durch dich Gott dargebracht zu werden, schoner ais von Heiden ins Ver- 
derben gesttirzt oder von Barbarenhand miBhandelt zu werden. Mach’ 
dir keine falschen Hoffnungen: Ich lasse dich nicht los: Entweder bleibst 
auch du bei uns oder du totest mich und deine Kinder und ziehst dann 
deines Weges. So und ahnlich tiberzeugte sie ihren Mann. Er zog sein 
Schwert und totete sie und seine Kinder. Nach dieser Tat sttirzte er sich 
den Siidabhang des heiligen Berges hinab, entkam und wurde ais einzi- 
ger aus dem drohenden Yerderben gerettet, wahrend alle anderen Sara- 
zenen ihre Hand reichten und vom christlichen Glauben abfielen. Diese 
verfehlten ihr ewiges Ziel. Jener aber war wie Elija, der Prophet: Wie die¬ 
ser nach seiner Rettung aus gottloser Hand ais Fltichtling auf dem Horeb 


itpooEYEyKai cod. 

Form siehe weiter unten und Narr. Cl8. 

** TaOia Kul id loiaura auch Narr. B7, in Nau (op. ci(. Anm. 9) 70,7; C9. 

Anast. Sin., Horn. in pass. {cod. Paris. gr. 979, saec. XIII, fol 223v) Eię (Rir: tó 
[ópoę]) Xa)piip. 
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nevoę ó 111] 7rX,avcó|ievoę Kai ópeai Kai a7rriX,aioię Kai taię ÓTiaię Tfję yfję, iietól 
0Tipicov auę®v ó 8K 0Tipicov 7rovrip®v eKcpuycÓY, 7rX,aviiTTię &v Kai 9eoC X,dTprię, 'iva 
pi] yewiiai 7iX,avpTrię ei5coX,oX,dTprię. Ou ydp oiKiay eraTriae X,oi7róv, ou 7róX,iv, od 
KCÓpriY, ecoę dv Tipóę TTiv odpdviov d)5omópr|ae 7ióX,iv. ’AXX’ py eTii xpóvovq 
iKayodę ’HX,io6 tię Kai ’EX,iaaai£ Kai 'Icodyyrię epriphrię ópod Kai deoC 7roX,iTrię. 

Eiia ETieiSii TiapdSo^oy fiy tó utt’ adtod eię tiiy eautoC a6p(3ioy TexoX,pripEyoy 
Kai Eię td Eautod T£Kva 5id I to6 iSiou ^icpouę yEyEyripeyoy, Kai (bę siKÓę dpcpi- 
(3dX,X,Eiy Tiydę, eI dpa TrpoasSE^aTO ó dEÓę niy TOiadtriy adtod Buaiay od (3ol)- 
X,ó|iEyoę 7rX,ripo(popfjaai raytaę ó dyaOoę Kai (piX,dydpco7roę Kupioę, ti ttoiei; Opó 
r||iEpd)y d7rEKdX,uv|/E Kai TrpoEiTiE t® 5odX,co adtod śy tf) Epiipco tr|y ek toO (3iou 
adtod pEtdataoiy. Kai EX,8d)y ev tf) dyią Bdtcp riC^ato Kai pEtEX,a(3E td)y dyiwy 
puotripiwy. Kai dppfflatf|oaytoę adtod śy t® ^.Eyopży® ^Eyo5oxeiffl KapEyśyoyto 
Tipóę adtóy nysę t®y óoi®y 7ratep®y, ®y oi 7iX,EioyEę ę®aiy oi adtÓTitai 
todt®y yEyópEyoi. 'Qę óti ys eX,9óytoę tod 5odX,oa tod Xpiatod śn’ adtfjy tf|y 
ropay tfję Tipóę dEÓy EKdrjpiaę ópd todę dyiouę TiatEpaę todę eytadda ®ę dsou 
pdptupaę dTTÓ t®y (3ap(3dp®y dyaipEddytaę Tipóę adtóy EX,9óytaę, odatiyaę 


lebte (vgl. 1 Ko. 19), so irrte auch jener in den Einoden, auf Bergen, in 
Hohlen und Erdspalten umher, er, der sich nicht hatte beirren lassen; er, 
der den Bestien entkommen war, lebte mit wilden Tieren zusammen. Er 
irrte umher und diente zugleich Gott, um nicht ein yerirrter Gotzendie- 
ner zu werden. Denn er betrat kein Haus mehr, keine Stadt, kein Dorf, 
bis er schlieElich seinen Weg zur Himmelsstadt nahm. So war er eine 
gute Zahl von Jahren hindurch wie ein neuer Elija, Elischa und Johannes 
zugleich Einsiedler und Burger Gottes. 

Dann aber, weil es so auEergewohnlich und yerwegen war, was er an 
seiner eigenen Frau und seinen JCindern durch sein Schwert yollstreckt 
hat, so daE manch einer seine Zweifel haben wird, ob Gott wirklich ein 
solches Opfer von ihm erwartet hat oder ob der giitige und menschen- 
freundliche Herr nicht alle den Weg der Prufung hatte gehen lassen*® 
wollen, was tut er da? Einige Tage im voraus hat er seinem Diener in der 
Wiiste seinen Fortgang aus diesem Leben angekiindigt. Er ging zur heili- 
gen Batos, betete und nahm teil an den heiligen Geheimnissen. Da er er- 
krankt war, besuchten ihn einige heilige Vater im sogenannten Xenodo- 
chion**; die meisten von ihnen leben noch und sind Augenzeugen. (Sie 
erzahlten:) Ais der Diener Christi seine letzte Stunde erreicht, in der er 
seinen Weg zu Gott antreten soli, sieht er die heiligen Vater, die sich bei 
ihm befinden: Ais Martyrer Gottes, von den Barbaren getotet, kommen 


*® Schwierig in Worte zu fassen ist 7tX,r|po(popf)oav; in ganz ahnlichem Kontext auch Narr. 
BI, in Nau (op. cii. Anm. 9) 62,21. 

Auch voooico(ieiov genannt; Narr. C15; Joh. Mosch., Prał spir. 6. 42, in PG 87, 2857A. 
2896C. 
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ó)aavei (pi^^oDę Tivdę 5id xpóvoD 7zoXXov 9eaodn8voę TipooriyópeDe Kai Katri- 
oTidęeTO, Kai Twaę [fol. 126v] ed^Loyiaę mp’ aDTĆOY eSe/eTO Kai cbaavei ev if) 
eKKA,riaią auv auTOię 7iopeuóp8voę ouTCoę 8xaip8 Kai fiya>L>LidTo. Twdę 5ś ai)T(Bv 
Kai ćĘ, ai)To6 toC óvópaToę Trpoariyópeoe Kai Td Kivd)v KaT8(pi>LSi Kai 

fioTidęeTO. Kai (bę dv eię Tiva eopTiiv Kai 7ravf|yDpiv utió 7rdvTCov Ka>LOupevoę Kai 
ouv auToię 7ropeDÓpevoę, outco xoiipcov iX,apd)ę eTropeueto aoyoSomópooę excov 
Touę dyiooę Tratepaę (Ka&cbę™ autóę TaCta ecpBeyyeTO Kai Tipóę touę 7rapay8vopE- 
vouę 5i8X,EyeTo), oi'TivEę, KaBÓTiEp sytoys oipai, SoydpEię tiYsę u7rfjpxov dyys^^i- 
Kai, 8v axfipaaiv ó(p&8iaai Td)v dyicov Tiateptoy Td)v EYiaCSa, Ka^^óję dycovioa- 
peva)V Kai tóv aTE(pavov tfję viKrię dva5riaa|ievcov, Tipd)aai Kai SopucpopoCcai tóv 
ev TOię TÓTioię ai)Td)v pipriad|i8vov touę T(p>Ó7iODę ama)v Kai Ssi^aYTa Tipóę 98Óv 
OTopyf|v’' Kai TiioTW UTisp Touę iipcóriY SiKaiooę. 

5. ©EoScópriTÓę tię, xf|v &prilaK£iav 'looSaioę U7idpxcov, yautrię 8TuyxavE upó 

TOUTCOY Td)V TlEYTE ET(3V EV T® KldopaTl. ToDTOD TOC ©Eo5fflpr|TOU flTOl 9£OXO>lÓ- 


sie zu ihm. Er spricht sie an, ais waren sie seit langem wiedergesehene 
Freunde. Er begrufo sie, empfangt von ihnen einige Eulogien’^ und emp- 
findet Freude und Jubel, ais befande er sich mit ihnen auf dem Weg zur 
Kirche. Einige von ihnen redet er sogar mit Namen an und kiibt sie zum 
Grub mit bewegten Lippen. Und wie wenn er von ihnen allen zu einer 
festlichen Feier gerufen ware und sich aufmachte, so geht er freudig sei- 
nen Weg, wahrend sich ihm die heiligen Vater zum Geleit anschliefien — 
im Moment, ais er das aussprach und den Anwesenden schilderte —, 
welche, wie ich meine, Engelwesen waren, die sich in der Gestalt der 
dort anwesenden heiligen Vater zeigten, nachdem sie den guten Kampf 
gekampft und sich den Siegeskranz aufgebunden hatten. So ehrten die 
Engelwesen und geleiteten sie jenen, der an ihrer Stelle ihren Lebens- 
wandel nachgeahmt und noch grofiere Liebe zu Gott und Glaubensstarke 
bewiesen hatte ais die friiheren Gerechten. 

Fin gewisser Theodoret, der Religion nach Jude, war vor jetzt fiinf 
Jahren Schiffsarbeiter in Klysma’^. Elias, der Christushasser von Klysma, 


Temporales KaBtóę Narr. BI, in Nau (op. cit. Anm. 9) 62,7. 

OTopyri auch Narr. B, proL, in Nau (op. cit. Anm 9) 61,10. 

Segensgegenstande, Devotionalien, auch gesegnetes Brot (cfr. G. Rowekamp, in Fon- 
tes Christiani 20, 128-129 Anm. 16); ais Geschenk von Monchen an einen kranken Mit- 
bruder siehe Joh. Mosch., Prat. spir. 42, in PG 87, 2896C. Monche tragen Eulogien offenbar 
stets bei sich; ebd. 125. 157. 184 (2988B. 3025B. 3057B); Th. Nissen, Unbekannte Erzahlun¬ 
gen aus dem Pratum spirituale, in Byzantinische Zeitschrift 38 (1938) 369 (Nr 13). 

Klysma (nordlich des heutigen Suez) war eine Hafenstadt am Roten Meer; G. Rowe¬ 
kamp, in Fontes Christiani 20, 31-32. Dortige Monche siehe Nau, Clugnet (op. cit. Anm. 7) 
99. Zu Klysma ais Durchgangsort zum Sinai siehe Ph. Mayerson, The pilgrim routes to 
Mount Sinai and the Armenians, in Israel Ezploration Journal 32 (1982) 44-57. 
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Tou (bę |ivoóxpiaTOv tóv ulóv 'HX,iaę ó iiiaó/piOToę ó toC lOtuapaToę KaieaTriaey 
ETTiaidTriY endva tfję epyaTeiaę, XpiaTiav®v ovtcov t®v u7roTaTTop8vcov un’ 
avTov. 'Ev pią ouv t®v Tip8p®v''‘' E(p&ao8v f] i^pepa ifję 5eaTCoivr|ę iip®v Tf\ę ctyiaę 
OeoTÓKOu. Kai Y8vop8vrię Tfję cópaę tfję ouvd^ecoę 7iapEKdX,ouv 7rdvTeę oi Kdpvov- 
T8ę TÓv ulóv ©eoScopfiTOU 87ii TÓ d7roX,L)0fjvai toC Tioifjaai auiouę Tf|v dylay 
a6va^iv. 'O 5e Tipóę oię ouk d7r8>Luaev ai)To6ę, aXXd Kai 8X,oi5ópriaev u(3pięcov 
Tf|v dyiav & 80 tókov, dv&pa)7roTÓKOv ai)Tf|v óvopd^a)v Kai dX,Xaę Tivdę aTTpeTiEtę 
CPpeię. ’AXX’ ouk ŚTii noXXdę xaę cópaę evEKauxf|aaTO ev KaKią ó 5uvaTÓę. ’AXX' 
eu&ecoę Kai Kat’ auTf|v Tf|v óópay Kai iaTa|i8vcov 7rdvTCov [fol. 127] Kai KapvóvTCov 
eię TÓv v£(oXkóv t&v nXoiav sneosv dvco&8v ^uX,ov T8X,eiov Kai ek 7ravTÓę toC 
7rX,f|9ouę tou X,aou ov5śva e8avdTCoaev ou5e 8pX,avi/8v Ei pf| tóv SuaaEpfj £x&póv 
Tfję SEOTToiyrię fipd)v, Tfję dyiaę BeoTÓKOu. ’Ev auTfj ydp Tfj KE(paX,fj Kai t& OTÓpaTi, 
Ev co EP^LaacpfiprioEY, śkei Tf|v 7T>Lriyf|v >Lapcóv, tou £yKE(pdX,ou auTou SiaoKop- 
7ria&8VToę^5, osKpóę 8X,u0ti. 'O Se ^^aóę dKS^LuBri 5mAfjv EopTfjy EopTÓoaę Kai 


machte den Sohn dieser „Gottesgabe" oder besser; „Gotteszorns" zum 
Aufseher iiber die Dockarbeiter, weil er ein ebensolcher Christushasser 
war; seine Untergebenen waren hingegen Christen. Nun stand eines 
Tages das Fest unserer Herrin, der heiligen Gottesgebarerin’^*’, bevor. 
Und ais die Stunde der Synaxis (sc. Eucharistiefeier) kam, baten alle 
Arbeiter den Sohn Theodorets, ihnen freizugeben, damit sie die heilige 
Synaxis feiern kónnten. Der aber gab ihnen dazu nicht frei, sondern wieś 
sie sogar zurecht, nicht ohne die heilige Gottesgebarerin zu yerlastern 
und sie Menschengebarerin zu nennen, abgesehen von anderen frechen 
Beleidigungen. Aber nicht fur lange Stunden hatte sich dieser Angeber in 
seiner Schlechtigkeit gesuhlt. Denn sofort, noch in derselben Stunde, ais 
eben alle beisammen waren und sich am Trockendock miihten’'', fiel yon 
oben ein gewaltiger Balken herab, tótete oder yerwundete aber keinen 
einzigen von der ganzen Mannschaft auRer eben diesen gottyergessenen 
Feind unserer Herrin, der heiligen Jungfrau. Denn genau auf seinem 
Kopf und seinem Mund, mit dem er gelastert hatte, wurde er getroffen, 
so dab er mit aufspritzendem Hirn dalag, dem Tod freigegeben^®. Jetzt 
wurde der Arbeiterschaft fiir das Fest freigegeben. Sie feierte doppelt 


'Ev męt ouY Ttbv t)iiepa)V ebenso Joh. Mosch., Prat. spir 9. 28. 58. 77. 81. 129, in PG 87, 
2860A. 2876A. 2912B. 2932B. 2940A. 2993C; Anast. Sin, Narr. A42 (cod. Vatic. gr. 2592, 
saec. XI, fol. 140v); A14, in Nau (op. cit. Anm. 10) 68,6; A31 (78,18-19); B2, in Nau (op. cii 
Anm. 9) 64,18; B5 (67,10-11); C12; C14; cfr. C9; C13. 

Narr. A14, in Nau (op. cit. Anm. 10) 68,13-14: poięr|5uv .. 5iaoKop;no&EVTa. 

Dieselbe Marientitulatur gebraucht Joh. Mosch , Prat. spir. 36. 45, in PG 87, 2885C 
2900B; cfr. Prat. spir. 46 (2901A). Nach Chroń pasch., in PG 92, 89A konnie das Yerkiindi- 
gungsfest am 25. Marz gemeint sein. 

Trockendockarbeiter siehe auch Joh. Mosch., Prat spir 83, in PG 87, 2940C 

Der Autor spięli mit den Worten; Die Schiffer baten darum, daB ihnen fur den 
Gottesdienst freigegeben wird, und der Maat war mm dem Tod freigegeben. 
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X,eYtov 'ATCe5coKev ó &eóę t® Seoiid/co. 'O uióę toC ©eoSwpriTou yeyoye 9eoxó- 
A,roToę. MEYaę ó &£Óę tćoy XpiaTiav(Bv. 

6. 'Ev T® auT® KX,6o|iaTi yśyove Kai ETEpóę Tię yauTrię, ©EÓ5®poę Kai auTÓę 
X,EYÓ|^voę. OuToę XpioTiavóę U7rdpx®v, £iaE>L9óvT®v 7r>L0l®v ev ifi x®Pą "cćoy 
ZapaKriv®v, dTiaTri&Elę uttó toC piooKd>LOU ekeioe dTioaidirię tfję XpiaToC 
itloTE®ę YŚYOvev dpyriadpsyoę Kai tóv otaupóy Kai tó pdTiTiapa. Met' ó^^lYaę ody 
I fipepaę d7rr|vTriaEV ev vuktI t® dpvr|aap8vffl ©EoScóp® iię ek t®v auv ai)Tm[v] 
Mriydę X,EYÓpEvoę się Tf)v £KKA,r|olav d7rEpxópEvoę. Kai l5ou 9£®p£l dv&p® 7 rov 
iT£pi7raToCvTa, K£(paX,iiv Ss pi] exovm. Kai dapPridEię ettI t® ^ey® dEdpati ripcota 
TÓv ó(p&£VTa auT®‘ ’AKE(paX,ov, X,ey®v, tlę eI ou; 'O Se dTTEKplBri amm X,8 y®v 
'Eycó eipi ©£Ó5®poę ó yautrię ó Yeyópsyoę paKaplirię^^ Tipó Tpi®v privmv. Aeyei 
irpóę auTÓy ó Mr|vdę- Kai ttoC eotiy f] KE(pa>Lr| aou; 'AttekpIBti aut® ó ©EÓ5®poę 
A.eY®v ”Ex® EVEViiK 0 VTa fipEpaę, óti an(bX&aa Tiiv K£(paX,r|v pou Kai ETrlaiEDoa 
petd dK£(pdX,®v, Kai Ei)&£®ę £Y8 veto dcpaytoę. ’E>l&®v ody ó Mr|vdę £V xf\ 
eKKlriolą py odytpopoę ek tou cpópou t®v ó(p&evT®v Kai >LaA,ri&evT®v adt®. Kai 
EiT8p®Tri9£ię Tiiv aiilay tou KaT£xovToę auTÓy Tpópou zaGm SipYiloaTO Tolę 


und sagte: Gott hal es dem Gottesfeind heimgezahlt. Der Sohn der 
„Gottesgabe" wurde zum „Gotteszorn". Grofi ist der Gott der Christen! 

Im besagten Klysma war noch ein anderer Schiffsarbeiter, der 
ebenfalls Theodor®^ hieE. Obwohl er Christ war, lieE er sich, ais Schiffe 
im Gebiet der Sarazenen anlegten, vom Teufel®' tauschen und fiel dort 
vom Glauben an Christus ab, nicht ohne Kreuz und Taufe yerleugnet zu 
haben*^. Einige Tage spater begegnete ein Bekannter namens Menas auf 
seinem Gang zur JCirche nachts diesem abtriinnigen Theodor. Doch ach, 
er sieht einen Menschen herumlaufen, der keinen Kopf hat! Entsetzt 
iiber ein derart sonderbares Schauspiel fragte er den, der ihm da begeg¬ 
nete: Kopfloser, wer bist du? Der antwortete ihm: Ich bin Theodor, der 
Schiffsarbeiter, der vor drei Monaten verstorben ist. Darauf fragte ihn 
Menas: Wo ist denn dein Kopf? Theodor antwortete ihm; 90 Tage ist es 
nun her, seit ich meinen Kopf verloren und den Glauben der Kopflosen*^ 
angenommen habe; da war er sogleich verschwunden. Ais dann Menas in 
die Kirche ging, zitterte er vor Angst wegen dieser Erscheinungen und 
einer solchen Unterhaltung. Und ais er von seinen Freunden, die noch 


nayapitrięcod. paicapiTrię auch Narr. Cli. 

Der andere hieB zwar Theodoret, aber beides bedeutet „Gottesgabe". 

Der Teufel moÓKa>.oę siehe auch A/arr. A18, in Nau (op cii. Anm. 10) 70,27-28; C15. 
Narr. Cli: Der Teufel scheut Kreuz, Taufe und Eucharistie. 

Ein schoner Kinderschreck: Wer zum Glauben der Akephalen (der Monophysiten 
unter Fiłhrung des Severos von Antiochien; cfr. Job. Mosch., Prał. spir. 36, in PG 87, 2884D) 
abfallt, ist im Jenseits ohne Kopf! Akephale Severianer siehe Prat spir 188. 213 (3068A. 
3105C). 
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eiaipoię auioC Tovę en ę®ai Kai ev t® K16[fol. 127v]apaTi 5idyouaiv, ÓTiwę Kai 
5id TOUTOU |id&co|isv, óti ouk eotiy dX,>Lri 9eoC Trlatię ei pii |ióvri tcoy XpiaTiavd)v. 

7. AiriYoCvTai r|piv dv5peę XpiaToC toC &eoC r|pd)v 5oCX,oi dX,ri9evę Kai tó 
TTYEupa TÓ dyiOY ev eautoię exovTeę, ÓTiTiep 

Tipó TOUTfflY Td)v óX,lYfflv xpóvfflv®‘’ TrapeyeYETO XpiaTiavóę ea®, KaTaX,a(3o6- 
arię ettI t® tótt®, ótiou 8xouai tóv X,l9ov Kai tó aE(3aę ai)T®v ol KpaToCvTEę fipaę 
się 5ouX,£lav, Kai YEVopEvrię Tfję acpayfję, (prial, Tfję Bualaę al)T®v. 'ETuBriaay ekeI 
dvapl8|iriTOi pupiaSsę 7rpo(3dT®v Kai Kapr|A®v. Kai Koip®|i£V®v r|p®v £v auT® 
Tffl TÓTiffl Tfję Bualaę, Tispl tó iieooyuktioy, dvaKa&£a&£lę się e^ iip®v 9£®p£v 
Ypaidv Tiva dTrpETifj Kai 5uaEi5fj dvEX,9oCaav ek Tfję yfję. Kai Ei)B£®ę eyu^e Kai 
E^UTTYiasY fipaę, Kai EOsaadpEfta auTf|v 7rdvTEę X,a(3oCaav Tdę KE(paX,dę Kai Touę 
TióSaę T®v 7rpo(3dT®v, ®v E8uaav, Kai (3aX,oCaav £v t® KÓX,7rffl auTfję Kai KaTE>L- 
9o6aav I się Td KaTax&óvia, ó&£v Kai dvfjX,&£v. Tóte EiTrapsY Tipóę dX,X,f|X,ouę' 


leben und in Klysma arbeiten, gefragt wurde, weshalb er so zittere, schil- 
derte er ihnen alles, damit wir auch daraus erkennen, dab es keinen an- 
deren Gottesglauben gibt ais den der Christen. 

Von aufrechten Dienern Christi, unseres Gottes, die den Heiligen 
Geist in sich haben®^, ist uns erzahlt worden: 

Es ist erst wenige Jahre her, da war ein Christ drinnen®^! — dort (in 
Mekka), wo die Herrscher*’, die uns in Sklaverei halten, ihren Stein (sc. 
die Kaaba) und ihr Heiligtum haben, und zwar ais sie dort ihre Opfertie- 
re schlachteten. Man schlachtete dort etliche zehntausend Schafe und 
Kamele. Und wahrend wir unmittelbar am Opferplatz schliefen, richtete 
sich einer von uns urn Mitternacht auf: Er sieht eine schamlose und hab- 
liche Greisin aus der Erde aufsteigen. Sofort ruttelte er uns wach. So 
konnten wir alle die Greisin beobachten, wie sie die Kopfe und Beine der 
geopferten Schafe nahm, in ihren Rock legte und in die Unterwelt hinab- 
stieg, wo sie hergekommen war. Da sagten wir zueinander: Schau an. 


Epó TOUTOjy T(i)v ó>.iy(uv xpóv(uv Narr. B3, in Nau (op. cit. Anm. 9) 65,6; B6 (68,6). 

Den Geist in sich haben: Narr. A18, in Nau (op. cit. Anm. 10) 70,24; A21 (72,14-15). 

Offenbar hatte man sich ilber das geheimnisvolle Gebaren der Heiden im heiligen 
Bezirk der Kaaba unterhalten und spekuliert, was sie wohl darinnen machen. 

Ob hier Moslems gemeint sind, wird nicht recht deutlich. Cfr. A. J. Wensinck, s.v. 
Ka‘ba, in The Encyclopaedia of Islam 4, Leiden 1978^, 322: „As to the rites, it is said that in 
the heathen period animals were sacrificed at the Ka'ba. Among the ancient Arabs the idol 
of stone replaced the altar; on it they smeared the blood of the sacrificial animals. In Islam 
the killing takes place in Mina". 
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’I5ou f] SDoia TODTCDY ouK dvfjX,9ev dvco Tipóę tóv &eóv, aXXd kóico. 'H Se ypaia 
aiJTTi EOTW f] 7rX,dvri Tfję TiiaTecoę am&v. 

Tauta ol EcopaKÓieę ęd)aiv ev oapKl®® scoę tfję fipśpaę tauTrię. 

8. 'Aęapiaę nę X,EYÓ|iEvoę £v t® KluopaTi 7ipd)Toę Td)v >LEYO|i£vfflv SooKa- 
TÓproy £T6YxavE, (piX,oę fipd)v u7rdpxfflv Kai yYCÓpipoę. Odioę Dióv Exei Mtóuofiy 
A,eyó|iEvov eti i^d)VTa Kai ev t® ''Iv SidyoYTa. Outoę ó M®uafję ek yriTilaę fi>LiKlaę 
iiaoxiKÓę £T6YxavE. ToC oi)v Tratpóę auioC Tipó tteyte xpóv®v TE>LEDTr|aavToę 
Ka^ou XpiaTiavoO TUYxdvovToę, Eup®v aSsiay ó M®uafję 7rX,avri&£ię Tiiv XpiaToC 
niaiw fipvr|aaTO. Elta KataKpidslę uttó tiv®v aDp7ioX,iT®v autoC 7id>Liv XpiaTia- 
yóę yeyoYE Kai |iet’ óX,iYov xpóvov 7idX,iv niv TrioTW fip®v fipvi|aaTO. Kai toCto 
5ia(póp®ę [fol. 128] KETroiriKwę KatSKpdęETO Tiapd t®v aup7roX,iT®v ai)ToC. T® 
ouv nEpoaw®®^ XPÓvffl^° £X,&®v ey® się tó "Iy, EÓpoY ai)xóv dTioaidTriY, Kai ®ę 
(pi>.oę 7raX,aióę Kai ai)ToC Kai toC Tiatpóę ai)ToC KaiEKpa^a Kai EYOoBETriaa ai)TÓv 
cbę dpvriadpEvov 7roX,>vdKię Tf|v TiiaTiY toC XpiaToC. Tóte aisyd^aę ó M®uafję 
A.eyei npóę ps- 


das Opfer dieser Leute stieg nicht nach oben zu Gott, sondern hinunter^'. 
Diese Greisin ist das Ltigengebilde ihres Glaubens. 

Die das gesehen haben, leben in ihrem Leib bis auf den heutigen Tag. 

Ein gewisser Azarias war in Klysma der erste der sogenannten Duka- 
toren®^. Er war uns wohlgesonnen und angesehen. Sein Sohn namens 
Mose lebt noch und bałt sich in In auf. Dieser Mose war von Kindesbei- 
nen an besessen. Ais nun sein Vater, der ein guter Christ gewesen war, 
vor funf Jahren verstarb, sah sich Mose frei; er lieb sich tauschen und 
verleugnete den Glauben an Christus. Ais ihn aber einige seiner Mitbtir- 
ger erkannten, wurde er wieder Christ. Wenig spater verleugnete er wie- 
der unseren Glauben. Nachdem es mehrfach in dieser Weise hin- und 
hergegangen war, war er bei seinen Mitbtirgern verschrien. Ais ich i^ 
letzten Jahr nach In kam, fand ich ihn in der Apostasie vor. Ais alter 
Freund von ihm und seinem Vater schrie ich ihn an und machte ihm 
Yorwiirfe, weil er so oft den Glauben an Christus verleugnet hatte. Da 
seufzte Mose und sagte zu mir: 


Nan. Al, in Nau (op. cit. Anm. 10) 60,5; śn TtepisoTW 8V oapKi. 

Eepowo) cod. 

Narr. A32, in Nau {op. cit. Anm. 10) 79,6: kutol tóv nspuowóy xpóvov. 

' Ein klarer Zusammenhang besteht zu Narr. B5, in Nau (op cii. Anm. 9) 67,27-68,4: 
Das Opfer der Christen in der Grabeskirche steigt zum Himmel auf, das Opfer der 
Gesetzlosen geht in die Unterwelt. 

Militarischer Fiihrer (ducator). 
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Kai Tl 8 x (0 Tioifjaai, Kupi d(3Pa, óti KaOó te diroaTpEipco Kai YiYopai Kpiatia- 
vóę, aiaivei pe ó 5aipa)v, Kai 87rdv 7rd>Liv yeycopai diroaidTrię, 6X(iiq od 

aiaivei pe; 'AXXa Kai 7ro>LX,dKię 8(pdvr| poi tó 7rveCpa Kai 7rapr|YYei>L8 poi A,8ycov 
Mr| TipoaKuyfiaTię tóv XpiaTÓv, Kai od aiaivco ae. Mr) ópoX,OYr|aTię adtoy &8Óv Kai 
uióv deoC, Kai od irpooeYYię® ooi. Mr) Koiva)vr|ai]ę, Kai od 7rap8voxX,d) aoi. Mp 
KataaippaYioTi, Kai ajana ae. 

Tadta odK eyd) póvoę iiapd toC Mcoiiaewę diciiKoa, dX,X,d Kai iipóę etepoiię 
d5eX,(podę iipd)v d^ioTiiaTOuę 8V puloTripico id adtd ipaiYetai ó TaX,ai7rcopoę dappri- 
aaę. 'AKOnetco p toC KpiatoC eKKŹlriaia Kai dYa>LX,ida&co. ’AKOi)8TCoaav tauTa 
XpioTiavd)v TiaiSeę Kai xop8i)8T(oaav Kai dve^d>L8i7rTa (pi)X,aTTeT(oaav. 'Akodś- 
Toaay Tauta ’Ioi)5ai(ov Kai dirioTioy iraideę Kai aiaxevea&coaav. ’AKOi)8TCoaav oi 
TÓv XpiaTÓv pii ópoX,OYoCvTeę deÓY Kai 8VTpa7rr|TCoaav, óti 5aipóv(ov ToiauTa 
ópoX,oYodvTCov auToi direp Todę 5aipóvaę tóv XpiaTÓv uPpii^ouai. Aaipoyeę TÓy 
OTaupóy ToC XpiaToC Tpepouai, Kai oi eyaapKoi Saipoyeę t® OTaop® epirai^ouai. 
Kai OTi T® TUTiffl ToC OTaupoC 7roX,>LdKię KaTapyoCyTai Saipoyeę, diieSei^e Kai p 
Tiapouaa SipyTiaię. 


Was soli ich denn machen, Herr Vater, da mich, wenn ich umkehre 
und Christ werde, der Damon sehr belastigt, wenn ich aber wieder yom 
Glauben abfalle, iiberhaupt nicht belastigt? Und oft ist mir der Geist er- 
schienen und hat mir yersprochen; Bete Christus nicht an, dann werde 
ich dich nicht belastigen. Bekenne ihn nicht ais Gott und Sohn Gottes, 
und ich werde mich von dir femhalten. Kommuniziere nicht, und ich 
lasse dich in Ruhe. Bekreuzige dich nicht, und ich werde dir gut sein. 

Das habe ich nicht nur von Mose gehort, sondern auch anderen ver- 
trauenswiirdigen Brtidern yon uns erschien der Elende, sich yerstellend, 
und gab sich derselben Hoffnung hin. Die Kirche Christi soli es horen 
und sich freuen. Horen sollen das die Kinder der Christen, sie sollen es 
sich beherzigen und unausloschlich einpragen. Horen sollen das die 
Kinder der Juden und Unglaubigen und sollen beschamt werden. Horen 
sollen jene, die Christus nicht ais Gott bekennen, und sollen zuschanden 
werden. Denn wahrend Damonen solche Bekenntnisse ablegen, verla- 
stern sie schlimmer noch ais Damonen Christus. Damonen zittern vor 
dem Kreuz Christi, aber diese leibhaftigen Damonen (sc. die Neuglaubi- 
gen)^^ lachen iiber das Kreuz. Und dah die Damonen vielmals durch das 
Zeichen des Kreuzes yertrieben werden, das hat auch die yorliegende 
Erzahlung gezeigt. 
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9. "0x1 |i£v |i8aiTr|v óvo|idęoDai XpiaTÓv tóv &eóv npódri?iov. 'AXX' ovk oi5a, 
Tióję Ev o/ilpaTi dvTixpiaxoD Meoitrię Tię KaX,ou|i£voę erci toC 8v dyioię Maupi- 
KioD ToC Paai^LŚcoę yśyoyey ey KcoyaTayTiyoD7ióX,8i ey ifi payiKfj TExvri UTiepPd^L- 
X,coy Tdxa TidyTaę [fol. 128v] touę 8^ aiójyoę cpappaKowę. OuToę 8KTf|aaTÓ iwa 
yoidpioy (piX,óxpiaToy Kai (popó&eoy^''. Kai poDX,óp8yoę awioy 7r>Layfjaai Kai ifi 
payiKT) T8xyTi TiapaPoCyai, ey pią tanepą TiapeoKeuaaey ai)TÓy ó piapóę MeaiTrię 
auyKapaX,X,iKeCaai ai)T®. Kai 5i8^fiX,9oy ol 56o ecp' iKTioię ó^Didtoię Kai Kepi ló 
peaoyuKTioy avT&v KepmaTOuyTCoy eię Tiya TiePidaipoy TÓKoy, ey có odt8 oiKriaię 
ODte KTiapa tó a6yoX,oy 8Tuyxayey, eupiaKooaiy e^aicpyrię KdoTpoy. Eiia dTiOKa- 
PaX,X,iKeuadyT(ov auióby Kai louę mKODę PriadyTCoy Kpouei ó Mealirię eię tóy ttd- 
X&va. Kai dyoi^dyicoy fipiy, (prjaiy, 67rf|yTODy Kai f|07rdęoyTo 7rdp7io>L>LOi Ai&ioTieę 
tóy Meaitriy Kpoaayopeóoyteę Kai óii/iKeuoyteę fipw, ecoę od Ti^L&opey eię twa 
XapoTpiKA,iyoy uappeyeBri, ey cb eupopey 7idp7roX,X,a dpyopa 7ro>LU(paya anmym 
anxovxa Kai atatfjpaę xpuaoCę dTiTODaaę Kai oKdpya 8K 5e^i,ld)y Kai e^ eócoyupcoy 


DaP man Christus, den Gott, ais Mittler bezeichnet, ist klar. Aber wie 
es kam, dab sich jemand Mesites („Mittler") nannte^^ der zur Zeit des 
unter den Heiligen weilenden Kaisers Maurikios (582-602) wie der An- 
tichrist in Konstantinopel auftrat und in der Kunst der Magie alle iiber- 
traf, die sich je ais Zauberer hervorgetan hatten, das weib ich nicht. Je- 
denfalls besaP er einen christusliebenden und gottesfurchtigen Sekretar. 
Da der gewissenlose Meśites ihn verfuhren und fur die Kunst der Magie 
gewinnen wollte, richtete er es eines Abends ein, dab jener zusammen 
mit ihm ausritt. Auf feurigen Pferden machten sich die beiden hinaus, 
und ais sie gegen Mittemacht durch eine ebene Gegend kamen, in der es 
weder ein Haus noch irgendeine Ansiedelung gab, standen sie unvermu- 
tet vor einem Lager. Nachdem sie abgesessen und ihre Pferde angebun- 
den hatten, klopfte Mesites ans Portal. Ais geoffnet wurde, heibt es, trat 
uns eine Menge Athiopier^*" entgegen und hieb uns willkommen, grubten 
herzlich Mesites und begleiteten uns, bis wir in ein geraumiges, ebener- 
diges Triklinion gelangten. Dort fanden wir viele silberne Fackeln und 
goldene Leuchter brennen und Stiihle rechts und links und einen hohen 


(popóSeoę nicht belegt. (popoSeia = Aberglaube. 

Mesites ist in byzantinischer Zeit auch der Obmann der Steuerzahler; O. SchultheP, 
in Paulys Realencyklopddie 15,1 (1931) 1098 

Nach einer langen eKegetisch-allegorischen Tradition werden Agypter bzw. Athiopier 
wegen ihrer dunklen Hautfarbe mit Damonen in Zusammenhang gebracht; cfr. F J. Dolger, 
Die Sonne der Gerechtigkeit und der Schwarze. Eine religionsgeschichtliche Sludie zum 
Taufgelóbnis, Munster 197E, 52-53. E. Mioni (Hg.), Paterikd del Pseudo-Mosco. Tesli inediti 
dal codice Marciano Greco 11,21, in Studi Bizantini e Neoellenici 8 (1953) 35- Oi itev Ai&iroJtśę 
Eiow oi 5aiitov8ę. Cfr. Didym, Alex., Comm. in Ps. 262,33, in M. Gronewald, Didymos der 
Blinde, Psalmenkommentar (Tura-Papyrus) 4, Bonn 1969, 154; Job. Mosch., Prał. spir. 30. 
66, in PG 87, 2880A. 2917AB. 



94 


STEFAN HEID 


Kai &póvov uvi/riX,óv Kai Tiva AiBtoTia TEX,eiov Ka&eęó|ievov Kai ŚTEpouę AiBtOTiaę 
KaOs^opeYODę ek 5e^i®v Kai Eucovupa)v. Eiia TipoaayopsuEi Kai npo(Jn^nx^l ó 
MEoitrię t® ETii &póvou Ka&£ęo|iEV(o. 'A7ro5ExeTai ai)TÓv Ei)pEv®ę KdKsiyoę 
Tipóę auTÓv Ti £v^’, Kupi Msaita; rivovTai 7rdvTa td &£X,iipaTd aou; Hpóę 
6v dTTEKpiBri ó MsaiTrię X,EYfflv Nai dsanora, Kai toutou x<ipiv iiX,9ov 7rpoaKuvfj- 
aai Kai £i)xoipioTfiaai aoi. AeyEi Tipóę auTÓv ó 7rpoKa&£^ó|iEvoę- Kai eti 7rX,Eia){v> 
xdpię SodrioETai aoi. KEX,Euaov, Ka&śęou. Kai d7r£X,8d)v EKa&śaBri ó MsaiiTię 
TipfflTOKddEdpoę ev t® 5e^i® oKdpy®. 'Ey® |i£V ouv, (prioiv ó yotdpioę, óp®v 7rdv- 
Taę Ai&ioTiaę óvTaę Kai (35EX,UTTÓpEvoę t® 7rX,riaidaai Tivi avTĆbv, dne^&cby eottiy 
Ó7ria&£v Tou Msaitou. Kai diEYiaaę się e|I£^* tó (3X,eppa ó ETii toC dpóvou Ka&E- 
ęópEYoę i^próta^^ [fol. 129] tóv MeoIttiy X,Ey®v OuToę ó dvdp®7roę ó psid aoC, 
Kupi ó Msaitrię, tię eoti; Adysi ó Msaitrię' AoCX,óę aou, 5śanom. Tóte etttip®- 
xriaE‘“ TÓv voTdpiov ó ETii tou &póvou Kai X,EyEi aut®- EItte, yecótepe, 5ouX,óę 
pou si; 'ATTEKpi&n auvTÓp®ę ó Yotdpioę KaTaa(ppayiadpEvoę Kai siTiE- AouX,óę 
sipi TOU TiaTpóę Kai tou uiou Kai tou dyiou TWEupaToę. Kai dpa touto ®vópaa£v, 
Eu&śroę ETTEOSY ó Ka&fipEYoę ETii TOU dpÓYOu, ó dpÓYoę d7róX,0DX,EV, ai >^ap7rd5Eę 

Thron, einen Athiopier in reifem Alter, der (auf dem Thron) saft, und an- 
dere Athiopier, die rechts und links (von ihm) safien. Darauf griifit Mesi- 
tes den, der auf dem Thron sitzt, und wirft sich vor ihm nieder. Der 
nimmt ihn gnadig auf und fragt ihn; Was gibt es, Herr Mesites? Ge- 
schieht alles, wie du es willst? Mesites antwortete ihm so: Ja, Herr, und 
deshalb bin ich gekommen, um dich anzubeten und dir zu danken. Der 
Yorsitzende erwiderte ihm: Sogar noch mehr Gnade soli dir zuteil wer- 
den. Mit Yerlaub, nimm Platz! Mesites ging und bekam den ersten Platz 
auf der rechten Stuhlreihe. Ich, sagt der Sekretar, erkannte nun, dab alle 
Athiopier waren, und furchtete mich, einem von ihnen zu nahe zu treten. 
So ging ich und stellte mich hinter Mesites. Dabei schaute mich der, wel- 
cher auf dem Thron sab, unentwegt an und fragte Mesites: Dieser da hin¬ 
ter dir, Herr, mein lieber Mesites, wer ist das? Mesites antwortete: Dein 
Diener, Herr. Darauf fragte der, welcher auf dem Thron safi, den Sekre¬ 
tar: Sag’, mein Jungę, bist du mein Diener? Der Sekretar antwortete ohne 
Zogern, nachdem er sich bekreuzigt hatte: Ich bin Diener des Yaters und 
des Sohnes und des Heiligen Geistes. Sobald er das bekannt hatte'°', fiel 
der, welcher auf dem Thron sab, zu Boden, zerbarst der Thron, die Lam- 


Cod. Vatic. gr. 2592, saec. XI, fol. 152: ii 8V, EdiEp; ebd. 156v. 

** Joh. Mosch., Prat. spir. 106, in PG 87, 2965C; dTEvięa)V Eię auTÓv. 
epróia cod. 

EEEpÓTriOEY cod. 

Die damonenvertreibende Wirkung der Doxologie siehe auch Joh. Mosch., Prat. spir. 
119, inPG 87, 2984B. 
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eo(3eaBTiaav, ol Ai&ioneę fiX,dX,a^av, ecpDyoY, 7idvTeę fi(pavTCÓ0Tiaav, ó oiKoę 
ne, TÓ KdatpoY KaiETróBri, ó MsaiTrię ouk £(pdvri, 7rdvTa EK7ro5d)v'°2 YEyoYay, 
ooSapou (pcovi^, ou5a|io6 ouSslę si iii] ó VECÓTepoę póvoę Kai ol ittkoi SeSepeyoi 
K ai loTdpEVOi. Odk dvEpEivEv ó YoTdpioę, ouk dvEęi^TriaE tóv Meoittiy, ou 
ii£piE(3X,EV|/aTO SsEjią ii dpiaiEpą, dX,X,' (bę eI/e X,a(3d)v touę iTiTrouę Kai KalOsoSsię 
fiA,auvE Kai £X,8d)v EKpouoE Tf|v 7r6X,riv, ó&£v if) EOKEpą £^EX,iiX,u8av. AiriysiTai t® 
Eni Tfję K6X,rię 7rdvTa td yEvó|iEva Kai ew&ey dnsXBd)v ev t® oik® autou i5iai^EV. 
Eua |i£Td xpóvov piKpóv 7rapE|iEVE twi t®v 7raTpiKi®v, dv5pi eX,ei^povi Kai (piX,o- 
XpioTCp. Kai £v pid t®v i^|iEp®v eoKEpaę PaOsiaę EpxovTai ó TratpiKioę Kai ó 
yoTdpioę EuĘ,aa8ai się tóv vaóv tou a®Tfjpoę tó X,Eyó|iEvov nX,8&pov. Kai iatape- 
v®v dp(poTEp®v d7revavTi ifję siKÓYoę tou a®Tfjpoę Kai Kupiou fip®v 'Iriaou 
KpiOTOU, dTrEOipECpETO J] EiK®V Kai £PX,£71EV ETli TÓV VOTdpiOV. 'Qę yOUV TOUTO ó 
TOTpiKioę ś&sdaaro, pETEatrias tóv voTdpiov się tó ETspoY pśpoę, Kai 7rd>Liv 
ópoiroę dKoaTpacpEioa t] eIkmy etteP^lEtte KaSd Kai tó 7rpÓT£pov etiI tóv voTdpiov. 
Tót£ piKTEi £auTÓv ó TTaTpiKioę ETii 7ipóa®7rov Kai ev SdKpuai 7ro>L>LOię £7rEKaX,£iT0 

pen yerloschen, die Athiopier heulten auf, flohen, alle waren sie ver- 
schwunden, das Haus war weg, das Lager fand sein Ende, Mesites war 
nicht mehr zu sehen, alles war wie weggefegt: nirgends eine Stimme, 
nirgends war jemand aul^er dem Jungen und den Pferden, die immer 
noch angebunden dastanden. Naturlich hielt sich der Sekretar dort nicht 
langer auf, suchte auch nicht Mesites, schaute nicht nach rechts und 
links, sondern griff sich so schnell er konnte die Pferde, sah auf, ritt los 
und klopfte, ais er gliicklich zuruckgekehrt war, an das Tor, von dem sie 
am Abend aufgebrochen waren. Dem Torwachter berichtete er alles, was 
geschehen war, und bei Tagesanbruch ging er in sein Haus, um allein zu 
sein. Wenig spater fand er sich bei einem der Patrizier ein, einem giiti- 
gen und christusliebenden Mann. Eines Tages, es war schon spat am 
Abend, kommen der Patrizier und der Sekretar zusammen, um in der 
Kirche des Erlosers, dem sogenannten Plethron‘°^, zu beten. Ais beide 
vor der Ikonę unseres Erlosers und Herrn Jesus Christus standen, drehte 
sich die Ikonę um und blickte auf den Sekretar. Ais der Patrizier das sah, 
liefi er den Sekretar auf seine andere Seite treten. Und wieder drehte sich 
die Ikonę um und blickte wie schon zuvor auf den Sekretar. Da warf sich 
der Patrizier auf sein Angesicht und bestiirmte unter vielen Tranen 


EKitoSa cod. 

R. Janin, Constantinople Byzantine. Developpement urbain et repertoire topographique, 
Paris 1964^, 414; Id., La geographie ecclesiastigue de ['Empire Byzantin 1. Le siege de Constan¬ 
tinople et le Patriarcat CEcuminiąue 3. Les eglises et les monasteres, Paris 1969^, 523: Erloser- 
kirche im Quartier Plethron, wohl innerhalb der Stadt Konstantinopel. Unzutreffend E. v. 
Dobschiltz, Christusbilder. Untersuchungen zur christlichen Legende, Leipzig 1899, 230** 
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TÓv KupiOY fi|i(I)v 'IriaoCv tóv XpioTÓv X,eycov [fol. 129v] «Mii d7roaTp8vi/Tię», 
deanom, «tó 7rpóaco7róv aou dn’ 8|ioC» (Ps. 26,9 u. ó.), dXX’ «E7ri(3>Levi/ov śn spE 
Kai £X,Eriaóv |ie» (Ps. 25,16 u. o.)- óti |I£V ydp dpapTCoX,óę Eipi, ETriatapai, 
SeoKom, nXT]v ov auYywcóaKCo się EpauTÓv ToiautriY KaKiav fi TOiautriY dpaptiay 
7roif|aavTa, iva outcoę d7roaTpEV)/Tię tó TrpóacoTiÓY aou dKÓ toC 5o6X,ou aou. Tauta 
Kai td TOiauTa ETii iKavf|v d)pav tou TratpiKiou KA,aiovToę Kai E^opoX,OYOU|i£vou, 
(3X,e7rouaa f| siKWY Tipóę tóv voTdpiov X,eyei t® TraTpiKico' Eu pev, EU/apiatd), óti 
TTEp eE, cbv SeSfflKd aoi npoaęśpeig poi EX,Eripoauvr|v, toutco Se dy&pcÓTTCp Kai 
XpefflaTd), ÓTI £V Kaip® dydyKTię Kai 7toX,X,ou (pó(3ou ouk fipvf|aaTO Tf|v TiiaTiy 
auTou, dXX’ d)poX,ÓYriaE narspa Kai uióv Kai dyioY 7TVEupa. Kai 7zavTCoę Kdycb ev 
T(p Kaip® Tfję dvTa7ro5óoEfflę d7roX,OYoupai auT® tóv pia9óv. 

"HKouaaę Sifiyriaw (po(3epdv; "HKOuaaę TipdypaToę 7ravTÓę £7Taivou Kai Tidarię 
ffl(pEX,Eiaę 7rEl7rX,rip®pEvou; 'O dsóę t® dv&p®7rffl t® 5ouX,ffl auTou ^śyei, óti 
Xp£®OT® aoi, d7ToX,0Y0upai aoi. 

10. OiSa Ey® Tiva t®v e^ óX,rię KapSiaę Kai e^ óX,rię v)/uxfję Kai óX,rię Tfję 
5iavoiaę Kai t®v óaTE®v Kai puEX,®v Kai e^ auTfję Tfję TiYofję auTou dya7r®vT®v 
TÓv XpiaTÓv (vgl. Mk. 12,30), 7rapEpxó|iEvov 5id tóttou Tivóę Kai &£aad|i£vóv 
Tiva aixpa^®TOV 5Eiv®ę uttó t®v £xóvt®v auTÓv KaTa7rovoupEvov Kai Tip®pou- 
|i£vov. Kai 9£X,f|aaę poriBfjaai auT® Kai pf| EU7rop®v 7TavToiou xP>Joiou e5®k£v 


unseren Herrn Jesus Christus, indem er sprach: „Wende nicht, Herr, dein 
Angesicht ab von mir" (Ps. 27[26],9 u. ó.), sondern „schau auf mich und 
erbarme dich meiner" (Ps. 25[24],16 u. o.); denn dab ich ein Siinder bin, 
weib ich, Herr. Nur war ich mir nicht bewubt, ein derartiges Yergehen 
und eine solche Siinde begangen zu haben, dab du dein Angesicht von 
deinem Knecht abwendest. Nachdem der Patrizier das und Ahnliches 
eine ganze Stunde lang gerufen und reuevoll bekannt hatte, sagte die 
Ikonę mit Blick auf den Sekretar zum Patrizier: Du, ich danke, dafi du 
mir von dem, was ich dir geschenkt habe, Giite darbringst; diesem aber 
bin ich sogar etwas schuldig, weil er in der Stunde der Bedrangnis und 
grober Angst seinen Glauben nicht verleugnet, sondern Vater, Sohn und 
Heiligen Geist bezeugt hat. In der Tat werde ich mich bei ihm in der 
Stunde der Yergeltung mit entsprechendem Lohn erkenntlich zeigen. 

Kanntest du diese unheimliche Erzahlung? Kanntest du diese Ge- 
schichte, die so voller Lob und Nutzen ist? Gott sagt dem Menschen, sei- 
nem Diener; Ich bin dir etwas schuldig, ich werde mich dir erkenntlich 
zeigen. 

Ich kenne jemanden, der zahlt zu jenen, die von ganzem Herzen, mit 
ganzer Seele, mit ihrem ganzen Denken, mit ihren Knochen und ihrem 
Mark und aus der Tiefe ihres Atems Christus lieben (vgl. Mk. 12,30). Der 
kam durch einen Ort und sah einen Sklaven, welcher von seinen Besit- 
zern schwer mibhandelt und geziichtigt wurde. Da er ihm helfen wollte, 
aber uber keinerlei Geld verfugte, gab er sich selbst, seine Seele und sei- 
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eauTÓv Kai eauioC v|/dxiiv Kai tó a®|ia Kai fiX,eDB8pcoae tt^y (3aaaYięo|i8YriY 
v|/uxiiv eiae>L8d)Y uKsp auTfję ey Kloioię Kai Seapoię Kai 5oDX,eią. Outóę poi 
5ir|yeiTai, ÓTiirsp, ipriaiY, eiaco 56o fipep®Y ó XpiaTÓę KaTEYD^8‘°‘’ Twaę (pi^^o- 
XpiaTouę Kai TiX,eu&8pcoaaY ai)TÓY eię YÓpiapaTa SiaKÓaia. 

Meta 5e tauTa, ipriaiY, eię toooCtóy pe riuX,ÓYriaeY ó XpiaTÓę acopaiiKaię Kai 
Scopeaię, [fol. 130] fflate 7roX,>LdKię pe SoocoTreiY Tf|Y ai)ToC dyaOÓTpTa, 
Kouipioai pepoę ti tóiy TrYeopaTiKdiY ai)ToC ScopediY Kai To6[ę] 7reX,dyoDę tou 
eX.śouę ai)ToC tou KaTa7rX,ouTf|aaYToę Kai peBuaaYióę pou Tf|Y vi/uxiiv, Kai Tripfjoai 
poi TOUTO 8Y T® peX,X,OYTi aioiYi. 

Kdpou 8ap(3oupEYOu eiii Toię X,eyopEYOię iiapriyayE poi tóy iipoipriTriY X,EyfflY, 
ÓTi ToiouTO Tia&cÓY TioTE AauiS sX,eye t® de®' «’EdaupaaT®0Ti rj yY®aię aou e^ 
epou' eKpaTaicóBri, oi) pf| 5uY®pai iipóę auTr|Y. OoC uopeud® diió tou HYeupaTÓę 
oou Kai dno tou Tipoaróiiou aou iiou (puy®» (Ps. 138,6-7); Aoittóy KTtiacópeda, 
d5eA,ipoi, Kai ripeię tóy XpiaTÓY toioutoy (piX,0Y, Ó7r®ę Kai iipóę fipiY TOiauTaę 
XapioriTai 5®pedę. 

1 1. Opó TOUT®Y T®Y eiKOai XPÓY®Y 87li Tfję ę®fję 'I®dYYOU TOU ÓYT®ę XP10Tia- 
YlKWTdTOU Kai (plX,0&80U UTiep Touę YUY TÓY TÓTIOY aUTOU 87r8XOYTaę, TOU X,8yo- 
pŚYOU BoaTpriYOu'°5 I Kai yeYopŚYOu xoipTOuX,apiou ey AapaoK® Kai Tdę dyiaę 


nen Leib hin und befreite die geąualte Seele, indem er fiir sie Halseisen, 
Ketten und Sklaventracht auf sich nahm. Dieser erzahlt mir, dab binnen 
zweier Tage Christus einige Christusfreunde zuinnerst erschiittert habe 
und sie ihn fiir 200 Miinzen (Nomismata) freikauften. 

Danach, sagi er, bat Christus mich dermaben mit leiblichen und seeli- 
schen Gaben gesegnet, dab ich oft und oft seine Gute'°* darum bitte, ei- 
nen Teil seiner geistlichen Gaben und das Meer seines Erbarmens, Yon 
dem meine Seele reich und trunken wird, zu nehmen, um es mir fiir das 
kiińftige Leben aufzubewahren. 

Was ich da horte, riihrte mich zutiefst an. Ich hielt mir den Propheten 
vor Augen und sagte mir: Ais David einst ein ahnliches Schicksal be- 
schieden war, sprach er zu Gott: „Zu wunderbar ist dein Wissen fiir mich 
und zu stark: Ich reiche nicht heran. Wohin konnte ich fliichten vor dei- 
nem Geist, wohin vor deinem Antlitz entfliehen" (Ps. 139[138],6-7)? In 
Zukunft wollen auch wir, liebe Briider, Christus ais einen solchen 
Freund gewinnen, damit er derlei Gaben auch uns schenken móge. 

Johannes, ein wirklich iiberaus christlicher und gottliebender Mann, 
christlicher jedenfalls ais jene, die jetzt seine Stelle innehaben — man 
nannte ihn den Bostriner —, der auch Archivar in Damaskus war und die 


Ka-niw^EY coii. 

BooipiYou cod. 

Personalisierte Gilte Gottes siehe auch Joh. Mosch., Pmt. spir. 26, PG 87, 2872C. Cfr. 
Prat.spir. 207 (3100B). 
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EKKA,riaiaę Eipriv86aavToę, dX,X,' ou Tapd^avToę, auvE(3ri auTÓv 7rE|i(p0fivai uttó toC 
TÓTE X,EYopEvou aup(3ouX,ou ETii Ti^Y x®poiv ’AvTioxEiaę Zupiaę, ev ^ sups TŚaaa- 
paę YECOTEpaę EVEpYOupEvaę vnó 5aipóvcov Kai noXXa Tiva e^ £VEpYeiaę toC 
5ia(3óX,ou XaXovaaq, dęiwaę Kai fiYaYov ol ifję x®Poię auióSi Tipóę tov 7ipo£ipr|- 
pEvov paKapitriY ’Icodvvriv. 'AKo6aavToę oi)v ai)ToC 7roX,X,d twa X,aX,o6vTCov Td)v 
5aipóvcov 5id atópaToę Td)v toio6tcov Kopaaicov tf) Zupą 5iaX,eKTCp, f)pa)TriaEV 
autdę TTEpi noXXa)v Kai 5ia(pópcov KE(paX,aicov się v|/uxco(pEX,Eiav auvTEivóvTCov, 
X,EYCo Si] KEpi tfję EKKTCÓoECoę auTd)v tfję e^ oupavou Kai Kspi tou TrapaSsiaou Kai 
TTEpi TOU KapKou, ou E(paYev ó ’A5d|i, Kai uśpi tou ocpECoę Kai KEpi aXXav kX£ió- 
v(ov, dTiva ouK dvdYKTi EmEW 5id tt^y tćoy noXXa)v daB£VEiav [fol. 130v]- 5uo Se 
KE(paX,aia)v Td)v 7rdvTaę oIkoSoiiouytojy E7ri|ivria&fiao|iai. 

'HpcÓTTioE Toivuv auTdę ó 7rpoEipri|ievoę paKdpioę dvfip, eI dpa SESoiKaoi Tf|v 
7rpoaEuxiiv tou OdTEp fipd)v Kai tou £v£vr|KoaTOu v|/aX,pou Kai tou «M£&’ f|ącov ó 
&£Óę» (Mt. 1,23), «Yvd)TE eByt) Kai fiTTda9£» (Jes. 8,9). Kai dKOKpiBEYTsę smoy- 
’Q(pEX,i|ioi sioiY ai ToiauTai u|id)v 7rpoaEUxai. EiTa 9£X,f|aavToę auTou EpcoTfjoai 
aUTOę TTEpi TOU «’AvaaTf|TCo ó dsóę, Kai SiaaKopKia&fiTCoaay oi EX&poi auTou» 


heiligen Kirchen befriedet hatte, statt sie gegeneinander aufzubringen, 
wurde vor jetzt 20 Jahren, ais er noch am Leben war, von dem damals 
sogenannten Symbulos ins Gebiet des syrischen Antiochia geschickt. 
Dort traf er auf vier jungę Madchen, die von Damonen besessen waren 
und allerhand Gerede auf Eingebung des Damons von sich gaben; sie 
waren auch von den Leuten der Gegend hier zu dem besagten seligen 
Johannes hingefuhrt worden. Nachdem er sich einiges von dem angehort 
hatte, was die Damonen durch den Mund der betreffenen Madchen auf 
Syrisch zu sagen hatten, befragte er sie zu einer Reihe unterschiedlicher 
Gegenstande, die der Seele Nutzen bringen: iiber ihren Fali aus dem 
Himmel, iiber das Paradies und iiber die Frucht, von der Adam afi, iiber 
die Schlange und iiber vieles mehr, das jetzt nicht alles aufgezahlt zu 
werden braucht, zumal die meisten schon recht miide sind. An zwei Ge- 
genstande‘°’ will ich aber zur allgemeinen Auferbauung erinnern. 

Der genannte selige Mann fragte die Madchen also, ob sie vor dem 
Gebet des Vater unser und des 91 [90]. Psalms‘°* und des „Mit uns ist 
Gott"'°^ (Mt. 1,23), „Erkennt es, ihr Volker, ihr werdet niedergeworfen"' 
(Jes. 8,9) Angst haben. Sie antworteten; Diese eure Gebete sind niitzlich. 
Ais er sie nun iiber das „Gott soli sich erheben, und zerstieben sollen 


Die beiden Themen sind wohl zunachst die Gebete und dann die „drei Dinge". 

‘“Joh. Mosch., Prar. spir. 152, in PG 87, 3017C-3020B: Kein Text der HI. Schrift 
vertreibt Damonen so sehr wie das Psalterium. 

Cfr. H. Follieri, Initia hymnorum ecclesiae Graecae 2, Citta del Yaticano 1961, 395. 

' Cfr H. Follieri, Inilia hymnorum ecclesiae Graecae 1, Citta del Yaticano 1960, 262 
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(Ps, ,2), fiYiKa nóvov tou pi^iiatoę fip^ato, ^.Eyooaw oi 5aipoveę peTd KpaoYfję 
iipóę auTÓv Ml] emrię tóv X,óyov toCtov, eTiel ouk d7roKpivópe&d aoi etepoY 
pfjpa- oute ydp 80 tiv ev Trdari tf) ypacpf) ^.óyoę KatapyroY 56vapiv fipćov 
opoioę auTOU. Elta 5iaKÓvi/aę tóv Tispi todtod X,óyov ó paKapitrię, fipcÓTriaEV 
auTOuę X,EYCov Iloia Trpdypata (poPsioOs ek twy XpiaTiaY(DY; Aeyodoiy ekeiyoi 
iipóę auTÓY' ’'ExeTE ÓYtcoę tpia Trpdypaia p£YdX,a- I ey o cpopEiiE się touę Tpaxii- 
A,ouę upd)Y, Kai ey óttou ^.odeo&e się ttiy EKKlriaiaY, Kai ey óttep TpcóyETE się TiiY 
ouYaĘ,VY. Noi|aaę ody ó toC XpiaToC 5oCX,oę 'IcodYYrię, óti Tispi toC Tipiou atao- 
pou EipijKaai Kai Tispi toC dyiou PaTTTiapaioę Kai Tispi tfję dyiaę KowcoYiaę, 
TipróTTioEY ai)TOuę X,EYCOY- Eita ek todtcoy tcoy TpicoY TipaypdTCOY, ttoioy (popEiaSs 
iiA,eoY; Tóte ekeiyoi dTiEKpiBriaaY ai)T® Kai siTiaY- '"OYTCoę si £(pDX,dTTETE Ka^LCoę, 
ónep pETaX,appdYETE, oi)K iaxDEY się e^ i|pd)Y dSiKfjaai XpiaTiaYÓY. Ao^dęcoY ody 
tóy &eÓY ETii Toię sipriiiEYOię ó OsoosPiię IcodYYrię, 7rdX,iY ijpcÓTriaEY auTouę 
A,eycoY- lloiaY TriatiY dyaTidTE e^ óX,coy tcoy óytcoy ey KÓapco ainispoY; Aeyodoi 
irpóę auTÓY- tt^y tcoy ŚTaipcoY fipcoY. Ażysi Tipóę auToóę' Kai TĆYsę sioiY outoi; 
Aeyouoi Tipóę auTÓY- oi pii EX0YT£ę priTS ey TTpSypa ek tcoy TpicoY, cóy siTiapEY 
jtpóę OE, pi|TE [fol. 131] ópoX,OYOUYTEę Oeóy i] dćóy OeoC tóy dIóy Tfję Mapiaę. 


seine Feinde" (Ps. 68[67],2), fragen wollte und eben mit dem Satz begon- 
nen hatte, fielen ihm die Damonen kreischend dazwischen: Sprich das 
nicht aus, sonst antworten wir dir keine Silbe mehr; derm kein Wort der 
ganzen Schrift macht unsere Kraft so zunichte wie dieses. Also brach der 
Selige dieses Thema ab und fragte sie: Was furchtet ihr an den Christen? 
Sie antworten ihm; Es gibt da wirklich drei wichtige Dinge. Eines, das 
ihr am Hals tragt, und eins, wo ihr euch in der Kirche wascht, und eins, 
das ihr bei der Synaxis ebt'". Da der Diener Christi, Johannes, sofort be- 
griff, dab sie das kostbare Kreuz meinten, die heilige Taufe und die hei- 
lige Kommunion, fragte er nach: Also gut, was von diesen drei Dingen 
furchtet ihr mehr? Darauf antworteten sie ihm: In der Tat, wenn ihr 
richtig bewahren wiirdet, was ihr empfangt"^, wiirde keiner von uns ei- 
nem Christen Schaden zufugen konnen. Ais er dies horte, lobpries der 
fromme Johannes Gott. Dann fragte er sie weiter: Welchen Glauben liebt 
ihr Yon allen, die es heute auf der Welt gibt? Darauf ihre Antwort: die 
unserer Gefahrten"^. Wieder er: Und wer sind eure Gefahrten? Sie ant¬ 
worten ihm: die weder eines jener drei Dinge besitzen, von denen wir zu 
euch gesprochen haben, noch den Sohn Marias ais Gott und Gottessohn 


Damonen, Kommunionempfang und Halskreuzchen siehe auch Narr. B6, in Nau 
(op. cit. Anm. 9) 68,19-20, ferner Anast. Sin., Quaest. et resp. [de communione], in G. Hof- 
niann, Textus Byzantini de ss. Eucharistia: XXXV congreso eucaristico intemacional 1952. La 
eucaństia y la paz, Sesiones de estudio 2, Barcelona 1953, 708. 

Offenbar ist hierbei an die Eucharistie, weniger an die Taufe gedacht. Das „be¬ 
wahren" kann auch im Sinne von „aufbewahren" verstanden werden. 

Das heiBt die (moslemischen),Sarazenen; cfr. Narr. Cl. 
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'ATreKpiBri Tipóę autouę ó 'Icodwrię Kai eme' Kai Kcoę upeię cbpo^LoyfioaTe ai)TÓv 
ulóv 9eo6, KpdęoYTeę Trpóę ai)TÓv «Tl fipiv Kai aoi, ulś toC &eoC» (Mt. 8,29); 
Tóte aico7rr|aavTeę Tipóę óX,Iyov ^.Eyouai' Mi) &£X,ovTeę Kai pi) (3ouX,ó|ievoi, aXk' 
dvayKai^óp8voi uttó tfję 5uvdpecoę auioC 8Kpd^apev ai)TÓv uióv to6 uii/Iotou (vgl. 
Mk. 5,7) 8ię aiax6vriv tcoy ’Iou5alcov tcoy (3X,aa(pripo6vTcov etę ai)TÓv Kai X,8yóv- 
TC0v auTÓv dvopov. 

TaCia Kai etepa 7rX,elova 5id OTÓpaToę tcoy yuvaiKd)v 8Kelvcov oi 5alpovsę 
d7re(p&śy^avTO 8vcÓ7riov X,aoC Kai 7roX,X,oC 7rX,r|9ouę dKo6ovToę, d)v 7roX,X,ol eii 
ęioai Kai papiupouaiY auTOKtai yevóp8voi. 

12. 'EKŚKTriTÓ Tię yuvfi ZapaKTivd dvopcoxdTri olKoCaa 8V AapaoK® 8V tf) 
auX,f) ToC dylou Ku7rpiavoC XpiaTiavfiv 5ouX,riv ÓYÓpan Ei)(pripiav fidr) 
7ipol(3e(3riKuiav tt) fiX,iKlą Kai 5ieKCÓX,u8v ai)Tr|v Tfję eKKlrialaę Kai tfję dylaę 
KOivo)vlaę, 7roif|aaaa pet’ auTfję a6p(pcovov toioCtov, 'lva KaOó te Koivcovf|ai] 5ia- 
Koalaę 7rX,riydę X,d3Ti. Kai (bę ettI Kuplou tfję ouSeKOTe 7rap8X,i7r8 KupiaKf|v f] 

ddX,o(pópoę Tou KpiatoC peTaX,ap(3dvouaa tcoy dylcov puatripltoY, Kai f)v ideadai 
ai)Tf|v‘'‘' 8pxopevriv 8K tfję dylaę eKKŹlrialaę Kai eOBścoę Tipó toC yeuariTai udaToę 


bekennen. Dazu sagte Johannes; Und wie kommt es dann, daE ihr ihn ais 
Gottessohn bekannt habt, ais ihr ihm zurieft: „Was haben wir mit dir zu 
schaffen, Gottessohn" (Mt. 8,29)? Darauf sagten sie nach einem Moment 
des Schweigens: Weder absichtlich noch freiwillig haben wir ihn Sohn 
des Hochsten gerufen (vgl. Mk. 5,7); vielmehr hat uns seine Macht dazu 
gezwungen, um die Juden zu beschamen, die gegen ihn gelastert und ihn 
einen Yerbrecher genannt haben. 

Das und vieles mehr haben die Damonen durch den Mund jener Frau- 
en von sich gegeben im Beisein des Volkes und einer groEen Zahl von 
Zuhorern, von denen viele noch leben und ais Augenzeugen berichten. 

In Damaskus wohnte eine Sarazenin, die kein Recht respektierte und 
die sich am Hof des heiligen Kyprian''^ eine Christin namens Euphemia 
ais Sklavin erworben hatte, obwohl diese schon recht alt war. Zudem 
hinderte sie sie daran, die Kirche zu besuchen und an der heiligen 
Kommunion teilzuhaben. Sie traf mit ihr folgende Ubereinkunft: Sowie 
sie die Kommunion empfangt, erhalt sie 200 Schlage. Weil die von 
Christus Sieggekrónte'“’ nie — beim Herm der Glorie — den Herrentag 
auslieE und stets an den heiligen Mysterien teilhatte, konnte man sie 
beobachten, wie sie, kaum daE sie aus der heiligen Kirche kam und noch 


f|v iSśo&ai aijTłiv ungewóhnliche, aber haltbare Konstruktion; cfr. Kilhner, Gerth (op. 
cit. Anm. 25) 15. 

‘ Evtl. ist das Atrium der nahe der Kathedrale gelegenen Kirche der Hll. Kyprian und 
Justina gemeint; vgl. J. Nasrallah, Damas et la Damascene. Leurs egtises a t'epoque byzanline, 
in POC 35 (1985) 54-55. G. Fedalto, Hierarchia ecclesiastica onentalis 2, Padova 1988, 68.1.2 
nennt jedenfalls keinen Bischof von Damaskus namens Kyprian. 

Das heiBt sie ist inzwischen ais Martyrerin verstorben. 
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X,a|i(3avouaav idę SiaKoaiaę iidoTiyaę. 'Ev |iią odv Td)v fniepćoY eopifję ouarię Kai 
eX,9ouarię 8K Tfję avvaŁ,^(oq Tfję 5oi)>Lrię toC XpiaToC Kai lOTiTopeyrię 

auTfję mb x&v aDv5o6X,cov ai)Tfję, 87rETpev|/e Toutoię i5evv f] 'le^dpe^L pf| Tiapa^L- 
A,dĘ,ai TÓTioY Ev t® acopati ifję dyiaę XpiaToC Eucpripiaę, aXk' ev £vi tótico 5oCvai 
idę SiaKoaiaę 7rX,riydę aiepeóię Kai dvriX,ed)ę. Kai toutou yEvop£vou petd tó 
paonx&nvai X,aPo6aai auTi^y Katd auvii[fol. 131v]9Eidv tweę (pi>LÓxpiaToi 
y«vaiKeę tfję ai)X,fję STii tó dX,eiv|/ai Kai £7ii|ieX,i^aaa8ai tcoy 7rX,r|yd)v, dTioSuaaaai 
ai)niv Kat’ i5iav, ovx riupov óX,fflę pa)X,ffl7ia ouSś a7riX,ov Ti^Lriyfję £v t® dyi® auifię 
orópan Kai Baoiidęouaai edó^aaav tóv &£Óv. 

Tauia ou 7ioX,uxpóvia Kai dpxaia Kai dpapiopa £iaiv, dX,X,a7r£p «E®pdKap£v 
Toię ó(p8aX,poię iip®v, d £9£aad|ie8a, Kai ai xeipeę Tm®v EV|/ri>Ld(priaav TiEpi toC 
A,óyou» (vgl. 1 Joh. 1 , 1 ) toC dyaOoC todtod 5iriyi)paToę. 'Op®ę ó pi) 7rapop®v 
0 EÓę Touę £X,7rięovTaę się amóv ovdś tt)v dyiav i)p®v v£av pdpiupa Eucpripiay 
unEpEiSey. ’Ayip ydp Tię T®y XpiaTÓy dya7r®yT®y Kai 7roX,X,dKię TOiauirię &ripaę 
£iiiTux®y i)^i®0Ti Kai TÓy ToiouToy Briaaopóy KTi)aaa&ai. KaiTiEp anopoq tóte my 


bevor sie vom (gesegneten) Wasser nehmen konnte, die 200 Hiebe emp- 
fing. Eines Tages nun, es war ein Festtag, ais die Dienerin Christi aus der 
Synaxis kam und wie gewohnt yon ihren Mitsklaven geschlagen wurde, 
befahl ihnen Isebel"’, darauf zu achten, dab sie nicht von einer Stelle am 
Kórper Euphemias, der Heiligen Christi, abwichen, sondern ihr die 200 
Hiebe auf ein und dieselbe Stelle geben, hart und erbarmungslos. Nach- 
dem das geschehen und sie ausgepeitscht worden war, nahmen christus- 
liebende Frauen aus dem Palast sie wie gewohnt mit sich, um sie (un- 
geachtet ihres Ablebens) zu salben und sich um ihre Wunden zu 
kiimmem. Sie konnten aber, ais sie sie in aller Ruhe entkleidet hatten, 
keine Striemen und Schlagspuren an ihrem heiligen Korper entdecken. 
Yerwundert priesen sie Gott. 

Das alles ist nicht lange her, keine alte und unbezeugte Geschichte, 
sondern „wir haben mit unseren eigenen Augen geschaut, was wir ge- 
sehen haben, und unsere Hande haben bertihrt — uber das Wort" (ygl. 1 
Joh. 1,1) dieser schonen Erzahlung (sprechen wir). Wie Gott die auf ihn 
Hoffenden nicht iibersieht, so liefi er auch unsere Heilige, die neue 
Martyrerin Euphemia, nicht unbeachtet"®. Denn ein christusliebender 
Mann, der schon oft in ahnlichen Fallen Aufmerksamkeit bewiesen hatte. 


Wohl nicht zufalliger Name: Die alttestamentliche Isebel fordert den abgóttischen 
Baalskult und verfolgt die Propheten Jahwes (1 Kó. 18,4. 13). Cfr. die Polemik des Johannes 
Chrysostomos gegen Eudoxia; E. Dassmann, Kirchengeschichte 2,1, Stuttgart 1996, 202. 

''®Uber die „neue Euphemia" ist nichts weiter bekannt; sie ging nichts in Konstan- 
tinopeler Synaxarion ein. Zur alten siehe G. Lucchesi, G Imbrighi, s.v. Eufemia di Calce- 
donia, in Bibliotheca Sanctorum 5, 1964, 154-162; B. Flusin, s.v. Euphemia v. ChaUfedon, in: 
Lexikon des Mittelakers 4, 1989, 102-104. 
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Tiaai] |irixoivf) EXpiiaaTO, ÓTicoę Tf|v dyiay ^.UTpcóariTai ^dpTupa, ÓTiep if) xópi'ci toC 
XpiaToC Kai TreTioiriKe. Kai 7rpoX,aPo6aav ŚKei 8xei TrpoaidtriY Kai Trpelapiy"^ 
uTiep ai)ToC Tipóę tóv 9eóv ev ifi x®pę ęa)VTCov. 

13. AaA.eiTai eię eti Kai vCv iiapd tti AapaoK® r] pyfipn toC Ka>LA,iviKoi) 
pdpTupoę rEOjpYiou toC Maupou. 

OuToę 5oCX,oę ZapaKrivo6 £V AapaaKW i)7idpxa)v, vr|7iioę aixpaX,a)Tia9Eię Tiiv 
TiioTiY r|pvr|aaTO OKtaETiię i)7rdpxa)v. 'EX,8d)v ouv Eię E(priPov fiX,iKiav Kai 8v 
yYCÓoEi y£vó|i£voę 7rdX,iv dTTootpaipEię XpiaTiavóę SÓKipoę yeyovE Kaiaippoyriaaę 
;iavTÓę (pópou dv&pÓ7rou. ’A7rEX,8d)v ouv 8V pid Td)v fipEpćby tię x&v auv5o6X,cov 
auTOU Ev MaayiSd dKoaidtrię piaóxpiaToę, 5i£paX,EV auTÓv iipóę tóv KupiOY 
auTd)v, ÓTi ó rECÓpyioę Xpiaxiavóę yśyoYE. METaaTEiX,dpEvoę ouv ai)TÓv ekeioe 
fipcÓTa auTÓv Kai TrpoEipEKETO £i3E,aadai auv ai)T®. Kai 7roX,X,d 7rapaKaX,£aaę Kai 
d7rEiX,r|aaę ouk i'axi)OE KEioai auTÓv dTrooTfjyai tfję TiiaTECoę toC XpiaToC. Tóte 
X,oi7róv ETTEipEii/E TEOGapoi Tioi [fol. 132] x&v ai)TÓ8i auva&poia&£VTCov ZapaKri- 
v&v Kpatfjaai Td)V 56o xEvpd)v Kai t&)v nob&v ai)To6 Kai KpEpdaai ai)TÓv diió ipę 
yfję ETii KOiX,iav. Kai toutou yEvopEvou ó Kupioę autoC iSiaię xepoiv spEOOKÓ- 
7rr|OEv auTÓv £v t® E,i(p£i. Oi Se ti]v AapaoKÓY oiKoCvT£ę X,apóvTEę tó X,Eivi/avov 


wurde gewiirdigt, auch diesen Schatz zu erwerben. Obwohl er damals 
kein Geld hatte, setzte er alles in Bewegung, um die heilige Martyrerin 
loszukaufen, was ihm auf mit der Gnade Christi gelang. Und nachdem 
sie ihm vorangegangen war, besab er dort eine Schutzerin und Fiir- 
sprecherin fur sich bei Gott im Land der Lebenden'^°. 

Noch heute ist im Gebiet von Damaskus der glanzende Sieg des 
Martyrers Georg, des Mauren, in ruhmlicher Erinnerung'^'. 

Dieser Sklave eines Sarazenen in Damaskus war ais Kleinkind in Ge- 
fangenschaft geraten und im Alter von acht Jahren vom Glauben abgefal- 
len. Ais er nun ins Jugendalter und zu Yerstand kam, fand er wieder zu- 
riick zum Glauben und wurde ein achtbarer Christ bar jeder Menschen- 
furcht. Ais nun eines Tages einer seiner Mitsklaven, ein Apostat und 
Christushasser, nach Maagida kam, verleumdete er Georg bei ihrem 
Herrn, weil er Christ geworden war. Daraufhin lieb dieser ihn zu sich 
kommen und drang auf ihn ein, mit ihm zu beten. Aber soviel er auch 
zuredete und drohte, er vermochte ihn nicht vom Glauben an Christus 
abzubringen. Da befahl er schlieblich vier seiner Sarazenen, die gerade 
bei ihm standen, Georg an beiden Armen und Beinen zu ergreifen und 
ihn iiber der Erde mit dem Bauch nach unten auszustrecken. Daraufhin 
hieb ihn sein Herr eigenhandig mit dem Schwert mitten entzwei. Die 


' ;tp 80 pTiv cod. 

Land der Lebenden siehe Narr. A29, in Nau (op. cit. Anm. 10) 11 ,\1. 
Uber diesen Martyrer ist nichts weiter bekannt. 
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auTOU KaieOeYTO eyTijiCoę ev tivi Tipó tfję 7ióX,e(oę i5idęovTi |ivr||iei(0, 8v8a oóSeię 
KaiÓKeiTai ei pii ó tou XpiaToC pdptDę reópyioę. 

14. Tó n8VTdaxoivov x®piov eoiiy ev KuTipco ifję 'Apa&oooiaę u7idpxov 
SioiKTiaecoę 7rX,riaiov Tfję 8aX,daarię 5iaKei|ievov. ’Ev todtco Tipó Tfję eioóSoo x(bv 
ZapaKrivd)v uTifjp/e tię TrpeapóTepoę &8oC &8pd7rcov Y8VÓpevoę, Kai TE>L8DTr|- 
odorię autou Tfję auppiou 8X,aP8v etepay auęoyoy. El/ey ouy 8K tfję Trpotepaę 
yoyaiKÓę twa ulóy X,eyópeyoy 'ABaydaioy elKoaaeTfj ttod Tuy/dycyia. ’Ey pią 
o6v Td)y fipepójy X,eyei Tipóę tóy Tiatepa I toC TiaiSóę f] yuyf|, óiiTiep, cprialy, ó>Loy 
TÓy oiKoy Kai idę dKO&fiKaę SieaKÓpTiiaey cb5e KttKei ó 'ABaydaiGę. npoaKaX,e- 
od|T£voę ouy auióy ó Tratfip lipraia, ei tauTa outcoę 8xei. 'O be 'ABaydaióę (priai 
irpóę TÓy Traiepa- OiaTeuaoy, Tidiep, ouk oi5a ei pf| eię Tf|y (piX,o^eyiay, KaBóę 
eveTeiX,co poi, eiiei iiou noxe ti eyd) ouk eoKopirioa 7rX,fiy Seupo, Tidiep- Kai 
eiTioKeii/ai Tf|y diro&fiKriy tou aitou Kai tou oiyou. Kai KaTeX,9óyTCoy dpipoTepcoy 
r|upoy TidyTaę Touę iiifkiuę tou oiyou Kai tou 8X,aiou Kai Tdę Se^apeydę tou oItou, 

Bewohner von Damaskus holten sich seine sterblichen Uberreste'^^ und 
bestatteten sie ehrenyoll in einem separaten Grab vor der Stadt, wo kel¬ 
ner sonst liegt auber Georg, der Martyrer Christi. 

Der Ort Pentaschoinos liegt auf Zypern. Er gehórt zur Diózese yon 
Amathusa und liegt nahe dem Meer. Vor dem Einfall der Sarazenen'^^ 
lebte dort ein angesehener Mann und Diener Gottes. Ais seine Frau ge- 
storben war, nahm er sich eine zweite Frau'^'*. Aus erster Ehe hatte er 
einen Sohn namens Athanasius, der etwa zwanzig Jahre alt war. Eines 
Tages sagt die Frau zum Vater des Jungen, Athanasius habe hier und 
dort das ganze Haus und die Yorratskammern ausgepliindert. Daraufhin 
ruft ihn der Vater zu sich und fragt, ob das stimme. Athanasius antwor- 
tet seinem Vater; Glaube mir, Vater, ich weib nur etwas iiber die Bewir- 
tung der Gaste, die du mir aufgetragen hast; indes habe ich auber dafiir 
nirgends sonst etwas weggenommen, Vater. Prtife selbst die Speise- und 
Weinyorrate. Also gingen beide (in den Keller) hinab und fanden alle 
Wein- und Olfasser und die Speisebehalter; nachdem Athanasius davon 


X.eivi;avov A/arr. A4, in Nau (op. cii. Anm. 10) 62,10. 19; A5 (63,6-7. 10. 12); A40 (84,3); 
Joh. Mosch., Prał. spir. 11. 40. 84. 88, in PG 87, 2860C. 2892D. 2941 A. 2945B. 

Ein solches Ereignis erwahnen auch Nan. B7, in Nau (op. cii. Anm. 9) 69,5-6; C18; 
von zwei Invasionen spricht Narr. B9, in Nau (op. cii. Anm. 9) 71,2-3. Im Jahr 647 bricht die 
arabische Flotte von Akra nach Zypern auf; M. Gil, A history of Palestine 634-1099, New 
York 1992, 840. 

'^‘'Es kann kein Presbyter gemeint sein, sondern nur allgemein ein „angesehener 
Mann", weil hohere Kleriker dem Heirats- und Zweitehenverbot unterlagen; cfr. St. Heid, 
Zolibat in der frilhen Kirche. Die Anfdnge einer Enthaltsamkeitspflicht fiir Kleriker in Osi und 
West, Paderborn 1998^, 271-289. 
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lieid TÓ 5a7ravri0fivai hnb 'A8avaaiou 7rdX,iv 86X,OYri&£VTa Kai Tidyta 7r>Lr|pri TUYxd- 
vovTa. Met’ óWyoy ouv xpóvov d7rfjX,9e Tipóę K6piov‘^5 5 ’A8avdaioę. Kai 8 X, 9 ov 
7 iX,olov Katd Touę tÓTiouę 8K8lvouę Kai xeipoio 98 v 8axdTCoę fip8A,X,8 vauaY8vv, 
peoTię rjpepaę u7rapxoijar|ę. Kai dT8viaavT8ę ol yautai OecopoCal Tiva v8a)T8pov'^‘’ 
Tiiv vauv [fol. 132 v] rtepiTp8xovTa Kai KL)( 3 Epvd)vTa. AiripcÓTCoy oi)v ai)TÓv X,8 yov- 
T8ę- Tlę T8 U7rdpxev Kai 7ró&8v Kai 716x8 8V xf\ vrit yśyov8v; 'O 5 e 8(paaK8 Tipóę 
auTOuę' 'Ey® elpi ’A&avdaioę ó to 6 n8VTaaxoivlou'^’. Aiaaco&8VT8ę ouv Kai Kai’ 
auTÓ TÓ xwplov óppr|oavT8ę ouKeti tóv v8avlav 8&8daavTO. AapóvT8ę oi)v doKÓv 
eX,alou KaTfiX, 9 ov 8lę tó xwplov, Kai 8^ olKovoplaę OeoC li Katd 7 ipÓYVCoalv Twa 
d 7 iavTą aÓToię ó Tianip toC TiaiSóę. AiriptÓTCoy oóv aÓTÓv u 7 io 58 v^ai auioię Tiiv 
8KKA,rialav to 6 dYiou ’A&avaalou, 'O 5 e s(paaK8, pf) 8lvai auiódi 8KKA,rialav 87 il- 
KŹlriY Tou ttYlou ’A&avaalou. Tót 8 oi)v 5 iriYiiaavTO aut® td ópa&8VTa auTolę Kai 
td auaaripa Kai Tiiv ISeay'^* toC TiaiSóę. Tót 8 X,8Yei Tipóę auTOuę- ’E^ cbv 5 ir|- 
Yeia&e ó ulóę pou eatiy ó (pav8lę upiv. Kai X,apd)v autodę d7ifjX,&8v 8lę tóv Td(pov 


genommen hatte, halle er sie wieder gesegnel, und so war alles rand- 
voll'^^. Wenig spaler ging Alhanasius zum Herrn, Ais sich ein Schiff jener 
Gegend naherle, geriel es am hellichlen Tag in einen gewalligen Slurm, 
der es fasl scheilern lieE. Da kam es, daE die Seeleule wie gebannl auf 
eine jiingere Geslall schaulen, die in ihrem Schiff herumlief und das 
Sleuer fiihrle. Sie fraglen den Jiingling aus und saglen; Wer isl er und 
woher und wann isl er auf das Schiff gekommen? Er anlworlele ihnen: 
Ich bin Alhanasius aus Penlaschoinos, Nach ihrer Rellung hiellen sie auf 
eben diesen Orl zu, ohne den jungen Mann noch zu sehen, Sie nahmen 
einen Schlauch mil Ol mil und sliegen vor Orl an Land. Durch die Fii- 
gung Golles oder aufgrund einer Ahnung laufl ihnen der Valer des Jun¬ 
gen iiber den Weg. Sie fraglen ihn nach dem Weg zur Kirche des heiligen 
Alhanasius. Der aber anlworlele, es gebe hier keine nach dem heiligen 
Alhanasius benannle Kirche. Da erzahllen sie ihm, was sie gesehen hal- 
len, und die besonderen Merkmale und die Geslall des Jungen. Darauf- 
hin sagle er zu ihnen: Aus dem, was ihr erzahll, muE ich annehmen, daE 
es mein Sohn war, der euch erschienen isl‘^°. Er nahm sie mil sich und 


d;tE>.&£w Epóę Kupiov siehe Narr. A8, in Nau (op. cit. Anm. 10) 65,2. 17-18; A12 (67,9. 
16); A19 (71,22-23); A21 (73,4); A29 (77,8); A32 (79,14); A40 (87,10); A42 (cod. Vatic. gr. 
2592, saec. XI, fol. 140v); Joh. Mosch., Prat. spir. 35. 86. 93. 107. 184, in PG 87, 2884C. 
2944C.2952B.2969A. 3057B. 

YEÓTBpoę junger Mann (um die 20 Jahre), cfr. Joh. Mosch., Prat. spir. 72. 155, in PG 
87, 2924D. 3024B. 

Cfr. die Wortbildung Xivavoę Joh. Mosch., Prat. spir. 1, in PG 87, 2852D. 
ei5Eav cod. 

Die Auffullung von Olfassern durch den Segen des Abbas Georg siehe Narr. A9. 

Es war etwa die Uberzeugung der Anachoreten, daB die Asketen wann immer sie 
wollen, oh vor oder nach ihrem Tod, in der Kraft Christi erscheinen konneni Narr. A31, In 
Nau (op, cit. Anm, 10) 79,1-3, 
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auToC Ktti Ka>Lei auTÓv ójoTrep ę®vTa X,eycov am& óyópatoę' 'ABaydoie, at> 
diifjX,l 9 eę eię tó 7 rX,oiov t®v dv&pÓ7rcov to6tcov; Kai dTiERplBri ó Tialę t® Tiatpl 
A,eyfflv Nal Tidiep, ó Kupioę d7reaTeiX,E ps Tipóę auTouę, ÓTiwę pii Tid&coai tItiote 
KaKÓv £V TT) £Voplą f]pd)v. Tóte X,EYEi Tipóę aDTÓv ó TiaTTip' KoipoC 7rdX,iv, tekvov, 
eroę ou ó Kpiotóę dyacifiai] os, Ka&’ d Kai yeyoye. 

Tauta oi)K syd) póvoę paptop®. ’AX,X,d Kai ó vCv priTpo7roX,lTrię AapaoKoC, ev 
T(p nEVTaaxolvffl Tipó ókt® xpóv®v TrapayEYÓpEYoę, aUTOKirię toC tdipoD yeyoye 
Kai Tiapd T®v YEpóvT®v toC x®pioD TaCta Kai dKTjKOE Kai KETrlaTEDKSY d^Ltidf) 
£ivai, Kai Tidai 7ioX,X,dKię SiriyTiaaTO. Kai ppsię Se ouk eIkt) ouSe daKÓ7r®ę TaCta 
ouvETdĘ,apEV, aXX' się eX,eyxov Kai aioxCvriv t®v KaTa 7 rivóvT®v Kdpri>LOV Kai 
5 iuX,ięóvT®v TÓv K®v®7ia (vgl. Mt. 23 , 24 ). 

15 . ’Em ToC £v dyloię 'ApKaSloo toC dpxi£7ivaKÓ7roD YEyoYE tię <l>iX,EVTo>Loę 
ev TT) K®vaTavTlą ^^.EyóiiEYoę ó toC ’0>l6p7tou [fol. 133 ], 7roX,>Ld xpf|doiTa się 
iTTroxoCę Kai ópipayoCę Kai się Tidaay dX,X,T)y £i)aE( 3 Eiav OKopTiiaaę Kai yoaoKO- 
peioy TTOipaaę Kai d 7 rX,®ę naoav aCtoC Tf)y EiaoSoy ek te ypę Kai daX,dTTT)ę Kai 


fiihrte sie zu seinem Grab, wo er ihn beim Namen rief, so ais ob er zu 
einem Lebenden redete; Du, Athanasius, fuhrst du auf dem Schiff dieser 
Leute hier zur See? Darauf antwortete der Jungę seinem Vater: Ja, Vater, 
der Herr bat mich zu ihnen geschickt, damit ihnen nicht bei unserer 
Stadt ein Ungliick widerfahrt. Dem wiederum erwiderte der Vater; Lege 
dich wieder schlafen, mein Kind, bis Christus dich auferweckt, wie es 
schon einmal geschehen ist‘^'. 

Diese Vorgange bezeuge nicht nur ich. Yielmehr hat auch der jetzige 
Metropolii von Damaskus, ais er sich vor acht Jahren in Pentaschoinos 
aufhielt, das Grab mit eigenen Augen gesehen'^^ und das alles nicht nur 
von den Alten dieses Ortes gehort, sondern sich auch vom Wahrheitsge- 
halt iiberzeugen konnen. Jedem und oft hat er es zum besten gegeben. 
Wir aber haben diese Bemerkung nicht zufallig und ziellos hinzugesetzt, 
sondern zur Widerlegung und Beschamung derer, die ein Kamei ver- 
schlucken, aber die Miicke aussieben (vgl. Mt. 23,24). 

Zur Zeit des unter den Heiligen weilenden Erzbischofs Arkadios (ge- 
storben zwischen 626 und 642)'^^ lebte in Konstantia (auf Zypern) ein 
gewisser Philentolos („Liebhaber der Gesetze"), der Sohn des Olympos. 
Er hatte viel Geld an Arme und Waisen yerteilt und fiir alle anderen 
Werke der Frommigkeit ausgegeben, auch ein Hospital'^'' errichtet. 


Ahnlich Joh. Mosch., Prat. spir. 11, in PG 87, 2861A. 

Ober Athanasius von Zypern isl nichts weiter bekannt; cfr. G. D. Gordini, s.v. Atana- 
sio di Pentaschino, in: Bibliotheca Sanctomm 2 (1962) 555. 

Halkin (op. ca, Anm. 22) 56. 

Cfr. Joh. Mosch., Prat. spir. 6. 42, in PG 87, 2857A. 2896C. 
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TTpayiiaTeiaę Kai x®pi®v Kai 7rX,olcov eię 8i)ae(3eię KaTavaXlaKcov 8vep- 

y8iaę 5e toC piaoKdX,OL) 8ixe tó TidOoę ifię 7iopv8laę. Etę yfjpaę o6v X,oi7ióv e?LQav 
8T8X,86Tria8 piiT8 tfję 8X,8ripoa6vrię 7rauad|i8voę ^1^X8 tfję dpaptlaę d7roKÓvi/aę. 
noX,X,ii oL)V 7i8pl auTou y8yov8 Tiapd toię eTiioKOKOię Kai Tiapd i® dpxi87riaKÓ7ico 
ęiitrialę t8 Kai dp(plX,8^ię, twy |iev X,8yóvTfflv, óti eacóBri' 8ipriTai ydp, óti 
8X,8ripoauvri dv5póę KaX,6v|/8i dpapiiaę |i8ydX,aę (vgl. Jak. 5,20), tcoy 5e 
dvTiX,8yóvTfflv, ÓTI yeypaTTTai ukó toC OeoC 8V t® TrpocpiiTT] ’l8ę8KniX,, óti 8v ® 
eOp® 08 , Kpiv® 08 (vgl. Ez. 18,24-26). Kai n&ę duvaTÓv X,oi7tóv o®8fivai tóv pi) 
d(pioTdp8vov I Tfję dpaptlaę e®ę to6 8avdTOU auToC; noX,X,®v ovv X,8X&evT®v Kai 
dvTipr|&śvT®v kt|p6tt 81 vrioT8lav Kai X,iTf|v Kai ouva^iv ó dpxi.e7rloK07roę, 
5riX,®oaę Kai 8ię óXa td povaoTf|pia Kai Tipóę Touę OTuX,lTaę Kai 8yKA,8ioTOuę'^^ 
óenSfjYai Tou &eoC to6 yv®ploai 5i’ d7roKaX,uij/8®ę Tivoę, 8V uoloię td Kata tóv 
T8X,8UTfioavTa u7rdpxouoi. Kai toutou y8vopevou d7r8KdX,uvi/8v ó &8Óę t® Sou^l® 
auTou d(3pą Kaioup®, 8yK8KA,8iop8v® 8ię ’ApóoxoTov'^‘’, dv5pl 7ravap8Tffl Kai śkI 
Xpóvouę 7roX,X,ouę 8v t® KÓX,7rffl toC dylów ’Avt®vIow Tiepay toC KlwopaToę Tfję 

Uberhaupt brauchte er sein gesamtes Einkommen zu Lande und zur See, 
das ihm aus Handel, Landereien und Reederein zuflofi, zu frommem 
Nutzen auf. Auf Einwirkung des Teufels hatte ihn freilich das Laster der 
Unzucht ergriffen. Schliefilich ins Alter gekommen starb er, ohne von 
seiner Barmherzigkeit abgelassen zu haben, ohne sich aber auch von 
seiner Siinde losgesagt zu haben. Da kam es unter den Bischofen und 
ihrem Erzbischof zu einer lebhaften Aussprache und Auseinanderset- 
zung ilber ihn‘^’. Die einen sagten; Er wurde gerettet, denn es heifit: „Die 
Barmherzigkeit eines Mannes wird grobe Siinden zudecken (vgl. Jak. 
5,20). Die anderen widersprachen und sagten; Es steht von Gott beim 
Propheten Ezechiel geschrieben: Worin ich dich antreffe, darin richte 
ich dich (vgl. Ez. 18,24-26), und wie sollte auch einer gerettet werden, 
der bis zum Tod von seiner Siinde nicht absteht? Ais auf diese Weise 
lange hin- und hergeredet worden war, rief der Erzbischof auf zu fasten, 
zu bitten und die Synaxis zu feiern, nicht ohne auch alle Kloster, die 
Styliten und Reklusen aufgefordert zu haben, Gott anzuflehen, dafi er 
durch eine Offenbarung erkennen lasse, wie es um das Schicksal des 
Yerstorbenen bestellt sei. So geschehen, schenkte Gott seinem Diener, 
dem Abbas Kaiumos, einem Reklusen in Amoschotos (Ammochostos?) 
und tugendhaften Mann, der tiber lange Jahre hin in der Hohle des heili- 
gen Antonios jenseits von Klysma am Roten Meer gelebt hatte'eine 


eyKXr|OTdę cod. 

Filr 'AniiózroOToę. 

Halkin (op. cii. Anm. 22) 58 vermutet wohl zurecht, daB es um die Frage der Mog- 
lichkeit eines christlichen Begrabnisses fur den besagten Yerstorbenen ging. 

Die Hohle des Antonios bei Klysma siehe auch Nau, Clugnet {op. cii. Anm. 7) 99. 
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epu&paę &a>Ldaarię 5iaTpivi/avTi. Kai |ieTaaT8iX,d|ievoę tóv oaiov ’ApKd5iov Kai 
Touę auv autra ertiaKOTioDę, SiriyeiTO ^.Eycoy ©ecopfjaai pe tf) ydktI lauTTi cbę 8v 
eKotdaei TieSidSa TeX,elav dypoC, 8K 5e^id)v pev 8xouaav 7rapd58iaov d5ir|yriTOv 
Kd^A,oę 7repiKeipevov, 8^ ei)covi)pcov 5e Kdpivóv twa u7iepd[fol. 133v]7rTODaav, rię 
f) (pX,óĘ, e(pdavev ecoę Td)v ve(peX,d)v, tóv 5e dv5pa tóv TeX,eDTr|aavTa laTdpevov 8v 
peoo) dp(poT8pcov Kai dTEvięovTa Tipóę tóv TiapdSeiaoy Kai TiiKpcoę aT8vdęovTa. 
’Ev T® yo6v aTevdęeiv auTÓv ópco Tiva X,ap7rpo(pópov emaidYia Kai X,eyovTa Tipóę 
auTÓy Ti pdiriY vuv ateydi^eię; Od 7roX,X,dKię o8 8vod&8todv X,eyfflv 'ATióatridi tfję 
dpaptiaę; Aoittóy i5od 5id |iev tfję 8X,eripoa6vrię 8X,DTpa)0Tię 8K tfję y88vvrię, 5id 
5e TÓ pii dTTOOTfjyai tfię 7ropveiaę Kai pdX,iaTa 8X0VTa i5iav yuvaiKa, eaiEpiiBrię 
tod TiapaSeiaou. ’AKouadTfflaav tauTa oi X,8yovTeę' Kdv 7iopve6ffl, 5i5d)‘^^ ś>L8r|- 
poouvriv Kai acó^opai. 'H dX,riBfię 8X,eripoa6vri eatiy, i'va eauTÓv Tipó 7idvTfflv 
eA,er|ar|ę' ndaa dpapiia, tiv «7roir|aTi dv&p®7roę, 8KTÓę toO acópaTÓę 8aTiv ó 5e 
iiopve6fflv», (pr|aiv, «8ię tó {5iov aćopa dpapTdv8i» (1 Kor. 6,18). Ti eoTi «tó 
i5iov od)pa»; "Oti eE, auTfję tfję odoiaę tfję aapiKÓę ood d)aavei BuaiaY Tivd 
Jtpoodyeię t® 5ia(3óX,ffl, Tr|v eię 7ropveiav 8K(pepop8vriv dTió toC aópaióę ooo 
oiiopdv. Kai pi) poi empę, oti 8i98 Kdy® póvov dnaXXaya) KaddnEp 8Keivoę 8k 
Tfię Kapivou tod iiupóę (vgl. Dan. 3,28), Kai p8ydX,a poi d7rdpxei. Ti X,8yeię, dv- 


Offenbarung. Er liefi den heiligen Arkadios und seine Mitbischofe boleń 
und erzahlte ihnen folgendes; Ich sah in dieser Nacht wie in einer Ent- 
riickung eine riesige Flachę Ackerland, auf dereń rechter Seite sich ein 
unbeschreiblich schones Paradies, auf dereń linker Seite aber sich ein 
heli aufleuchtender Ofen befand, dessen Feuerflammen bis zu den Wol- 
ken reichten, den Yerstorbenen schliefilich zwischen beidem, wie er laut 
jammernd zum Paradies hinschaute. Wahrend er so jammert, sehe ich 
neben ihm eine glanzende Gestalt, die ihn anredet: Was jammerst du 
jetzt sinnlos herum? Habe ich dich nicht oft genug gewarnt, indem ich 
sagte: Lab von deiner Siinde ab! Am Ende wurdest du wegen deiner 
Barmherzigkeit zwar von der Holle befreit, aber weil du nicht von der 
Unzucht abgelassen hast, obwohl du eine eigene Frau besabest, wurde 
dir das Paradies vorenthalten. Das sollen die horen, welche behaupten; 
Selbst wenn ich unziichtig bin, lab mich Barmherzigkeit iiben, und ich 
werde gerettet. Wahre Barmherzigkeit ist es, vor allem sich seiner selbst 
zu erbarmen. Jede Siinde, die „ein Mensch begeht, liegt auberhalb seines 
Leibes. Der Unztichtige aber", heibt es, „vergeht sich gegen seinen eige- 
nen Leib" (1 Kor. 6,18). Was meint „seinen eigenen Leib"? (Es meint,) 
Dab du sozusagen von deinem Eleisch selbst etwas dem Teufel ais Opfer 
darbringst, namlich die Erucht deines Leibes, in der sich deine Unzucht 
auslebt. Und sagę mir nicht: Dab doch auch ich nur wie jener aus dem 
Feuerofen errettet werde (vgl. Dan. 3,28), darauf kommt es mir an. Was 


5 l 5 (o cod. 
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^pcoTie; Meya ooi U7rdpxe'. toC aTepri&fjyai toC Tiupóę; 'Eycb Se Itya, óti 
XaX,e7rcÓTepov U7rdpxe>. pdX,X,ov aTepri&fjyai ae toC TrpoaÓTrou toC deoC UTisp 
pupiaę Kapivouę Kai KoX,daeię. Ti ydp toutou EX,eeivÓT8pov toC eię aid)vaę 
aicóvcov d7raX,X,OTpico&fivai ae toC 9eo6; «'0 deóę ę&q eaTiv» (1 Joh. 1,5), ó 5e 
atepoupeYoę to6 (pcotóę ev tf) oKOTią 7rdvTCoę eupiaKetai. Mi) oi)v X,Eye, óti dpKei 
poi d7raX,X,ayfjvai tfję yedwrię- Tdxa ydp Kai td vf|7ria naa&v x&v alpeastoY óę 
dvapdpTriTa X,UTpoCvTai Tfję yeewrię, eię (3aaiX,eiav 5e oi)pavd)v oi)K eiaEpxovTai. 

Aoi7ióv pn &£X,e TOUTOię eivai auvapidpioę, dX,X,d Tfję [fol. 134] dpapTiaę 
dTOOTTiSi. “AKouaoY Tou XpiaToC 5id OTÓpaToę na6X,ou aoi X,EyovToę' «Mf| nXa- 
vda9e», óti woOte 7rópvoi oute poixoi», od X,oi5opoi od peBoaoi (3aaiX,eiav dsoC 
od KA,ripovopf|aouai» (vgl. 1 Kor. 6,9-10). Kai ETiiaippayii^ei ó XpiaTÓę >L8ycov, 
ÓTI «ó odpavóę Kai f| yfj 7rapeX.edaovTai, oi Se X.óyoi pou od pf| 7rap8X.&coai» (Mt. 
24,35). AoiTiÓY eipf|vriv daKpoaTe Kai tóv dyiaapóv toC acópaToę, «od x®plę 
odSeię óv|/eTai TÓv Kdpiov» (Hebr. 12,14). 

16. "Oti xaX&ndv f) d7repri(pdve(i)a 5uvapevri xad)aai naaay Tf|v toC dydpcÓTrou 
5iKaioadvriv. 


sagst du da, Mensch? Es kommt dir darauf an, vor dem Feuer bewahrt 
worden zu sein? Darauf sagę ich: Viel schlimmer ais Abertausende von 
Feuerofen und Zuchtigungen ist es, dab du vom Angesicht Gottes fern- 
gehalten wurdest. Derm was ist erbarmlicher, ais wenn du in alle Ewig- 
keit von Gott getrennt bist? „Gott ist das Licht" (1 Joh. 1,5). Wer aber des 
Lichts beraubt ist, befindet sich ganzlich in der Finsternis. Sag’ nicht; Es 
geniigt mir, von der Holle errettet worden zu sein. Denn wohl werden 
selbst die siindenlosen Kinderaller Haresien der Holle entgehen; ins 
Himmelreich gelangen sie indes nicht. 

Also wiinsche nicht, ihnen beigesellt zu werden, sondern steh’ von 
deiner Siinde ab! Hóre auf Christus, der dir durch den Mund des Paulus 
sagt: Tauscht euch nicht! Weder Unzuchtige noch Ehebrecher, nicht La- 
sterer, nicht Trunkenbolde werden das Gottesreich erben (vgl. 1 Kor. 6,9- 
10). Das besiegelt auch Christus, wenn er sagt: „Himmel und Erde wer- 
deen vergehen; meine Worte aber sollen nicht vergehen" (Mt. 24,35). 
Also iibt Erieden und heiligt euren Leib, „ohne den keiner den Herm 
schauen wird“ (Hebr. 12,14). 

Dab der Stolz ein Ubel ist, da er jede Gerechtigkeit des Menschen zu 
zerstoren vermag. 


TOU cod. 

Das heiBt die unmittelbar nach der Taufe gestorbenen Kinder der Haretiker. Halkin 
(op. cit. Anm. 22) 59 denkt irrtumlich an ungetaufte Kinder. 
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'EKeKTTiTÓ Tię T(DV TiaTEpcoY d5eX,(póv KoapiKÓY'''^. Kai TeX,eDTi^aavToę ai)ToC 
KaTEX,i7rev ulóv tpiETf) u7rdpxovTa. Kai d7rEX,8d)v ó yEpcoy EX,a(3£ tó 7rai5dpiov Kai 
TiyayEY ai)TÓ[v] Elę tt^y epripov. Kai iiv auv ai)T® (poiwKaę Kai Xaxava £a8icov. 
OuK E&EdaaTO £TEpov dv&pco7iov, d(p’ Tię tiX,&£v się tt^y spripoY, oi) yoYaiKa, od 
;(C opioY, ODK dpTOY. Odk syYCo, nS)q eotiy f] Siaycoyii toC I KÓapoo. 'AXka 5id nav- 
TÓę iiY ODY T® yśpoYTi YTiaTEDfflY Kai vi/d>L>LfflY Kai 7rpoa£Dxó|iEYoę. Kai Tron^aaę 
oiiifflę ETT) ósKaoKTO) ET£X,E6TriaE Kai ETd(pri ukó toC yepoYToę. MEid ody tt^y 
tacpilY aDTOD eSdocóttei tóy Oeóy ó yśpfflY 7iX,ripo(popfjaai Kai Ssi^ai aDi®, ey Koico 
kIi^p® Kai xopćp t®y dyi®Y ODYapi&pioę yeyoYEY ó naxq. Kai iSoD 9£®p£i tf) 
YDKii TÓTioY aDxpripÓY Kai SdocoSti Kai tóy TiaiSa ekei ey &X,ivi/£i Kai óSdyi] 
TDyxavoYTa. "Hp^ato ody ó yEp®Y SiKdi^EoSai Tipóę tóy Beóy Kai X,Ey£w KupiE, 
Ti EOTIY f] dSiKia aiiTr); ODxi KapdŚYoę tiy ó Tiaię; Oi) Kaaav ijpEpaY Kai YÓKTa 
e5odX,eue Kai £5o^oX,óyriaEY; Oi) ndaaę rag ripepaę ai)TOD eyeiotede Kai EKaKO- 
ird&Ei; 'Oę youY TauTa Kai ToiauTa ó yEp®Y £X,Ey£Y, etteotti oidt® dyys^^oę KDpioD 


Einer der Vater hatte einen weltlichen Bruder. Ais er starb, hinterlieb 
er einen Sohn von drei Jahren. Der Greis machte sich auf, nahm das 
Knablein mit und fuhrte es in die Wiiste. Wie er ab er Datteln und Krau- 
ter'‘'^. Er bekam keinen anderen Menschen zu Gesicht, seit er in die Wii- 
ste gegangen war, keine Frau, kein Dorf, kein Brot. Er wubte nicht, wie 
es um die Lebensweise in der Welf'*'’ bestellt war. Yielmehr war er die 
ganze Zeit beim Alten, fastete, psallierte und betete. Nachdem er 18 
Jahre auf diese Weise verbracht hatte, starb er und wurde Yon dem Greis 
begraben. Nach der Beerdigung bat der Greis Gott, ihn sicher wissen zu 
lassen, welches Los und welche Stellung dem Jungen unter den Heiligen 
zuteil geworden sei. Und siehe, nachts sieht er einen finsteren, stinken- 
den Ort'''^ wo sich der Jungę in Kummer und Not aufhalt. Da begann 
der Greis, mit Gott zu rechten und zu sagen: Herr, was soli ein solches 
Unrecht? War der Jungę nicht jungfraulich? Hat er nicht Tag und Nacht 
seinen Dienst versehen und Gott gepriesen? Hat er nicht sein Lebtag ge- 
fastet und sich geplagt? Wie nun der Greis so und ahnlich gesprochen 
hatte, stand ein Engel des Herm'"’*’ bei ihm und sagte; Wenn du den Jun- 


KoomKóę siehe Anast. Sin., Narr. B4, in Nau (op. cit. Anm. 9) 66,14; Anon., Narr. 57 
(84,11); Joh. Mosch., Prat. spir. 65. 72. 90. 153. 154. 172, in PG 87, 2916C. 2924D. 2948B. 
3021B. 3021D. 3041B. „In der Welt sein" bedeutet, nicht ais Monch zu leben; Joh. Mosch , 
Prat. spir. 30. 97, in PG 87, 2877C. 2956B. 

Den Krauter- bzw. Gemilsegarten eines Monchs siehe Narr. A13, in Nau {op. cii 
Anm. 10) 68,2; Joh. Mosch., Prat. spir. 158. 184, in PG 87, 3025D. 3057B. 

KÓoiioę in diesem Sinne siehe Narr. Al, in Nau (op. cit. Anm. 10) 60,7. 

Eine ahnliche Vision siehe Joh. Mosch., Prat. spir. 26, in PG 87, 2873A. 

Engel des Herm: Narr. A21, in Nau (op. cii. Anm. 10) 72,16; Joh. Mosch., Prat. spir. 
10, in PG 87, 2860C. 
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Kai ^.eyei Tipóę ai)TÓv Elta, KaX,ÓYripe, 7raaav aoKriaiY Kai 7rap&eviav Kai EyKpd- 
Teiav 5i5d^aę tóv TiaiSa, 5id ii ouk eSiSa^aę aUTÓY Kai Ta7iei[fol. 134v]vo(ppo- 
veiv; 'AXX' eixev 8V tf) KapSią auioC, óti peyaę dv&pco7roę Kai dyioę toC 9eoC 
eoTi. Aomóv |id9e, óti ouk eotiy dSiKia Tiapd t® 9e®. 'AKdBaptoę ydp mpd 
Kupico naq uvi/riX,OKdp5ioę'‘'’. Kai EX,8d)v się £auTÓv“'* ó yepffly etteyOsi SiriYEKCoę 
Tiiv dn(ł)X&iav to 6 TiaiSóę. 

Touto tó K£(pdX,aiov“'* ev loię dp/aioię 5 iriyi||iaai tcoy yEpovTiKd)v KEiTai, 
ÓTiEp auvEi 5 ov Ev 8 d 5 E Kataid^ai 5 id niv 7rdvTfflv d)(pEX,Eiav. Kai vCv ydp Eiaiv ev 
Z upią Tiv£ę Katd Tiiv tcoy NauaTiavd)v aipsaw SiKaiouę Kai dyiouę X,EyovTEę 
EauTOuę Kai navxa axe 5 óv dv&pffl 7 rov KaTaKpivovTEę (Tispi cbv Kai dyaiEp® 
Eipriiai pEv), ifję pEpiSoę Bovóoou óvTaę auTOuę 5 i 5 d^avT£ę. 

17. "0x1 pEydX,ri f) TiioTię tcoy XpiaTiavd)v, KaOóti aicÓYioi Kai dpEidOfiToi oi 
X,óyoi Tou XpiaTo6 toC siTiÓYToę loię lEpsuaw, óti óaa 5i|aETE ettI Tfję yfję 
EOOYTai 5E5£|iEva £V Toię oi)pavoię (vgl. Mt. 18,18). 


gen also, ehrwiirdiger Greis, in jeder Weise Askese, Jungfraulichkeit und 
Abhartung gelehrt hast, weshalb hast du ihm dann nicht auch Demut 
beigebracht? Stattdessen war er in seinem Innersten davon iiberzeugt, 
ein grober Mensch und Heiliger Gottes zu sein. Auberdem lerne, dab es 
bei Gott kein Unrecht gibt. Denn unrein ist vor Gott jeder im Herzen 
Hochmiitige. Da ging der Greis in sich und beklagte ohne Unterlab das 
Yerderben des Jungen. 

Dieses Kapitel findet sich unter den iiberlieferten Erzahlungen der 
Alten'5°. Ich habe es eingesehen, um es hier einzufugen wegen seines 
allgemeinen Nutzens. Denn noch jetzt gibt es in Syrien gewisse Leute, 
welche sich nach Art der novatianischen Haretiker gerecht und heilig 
nennen und kurzerhand jeden Menschen verdammen — weiter oben ist 
bereits von ihnen die Rede gewesen — und welche sich ais Anhanger des 
Bonosus'^' ausgeben. 

Dab der Glaube der Christen grób ist, weil ja ewig und unwandelbar 
jene Worte Christi sind, welche er den Priestern sagt: Was ihr auf Erden 
binden werdet, wird auch im Himmel gebunden sein (vgl. Mt. 18,18). 


'AKOi&apToę napa Kupiro naę iJV|;r|>.OKdp5iO(; Joh. Clim., Scal. 23, in PG 88, 965D. 

Joh. Mosch., Prat. spir. 26, in PG 87, 2873A: t)>-&£v się śauTÓy. Ahnlich Prat. spir. 39 
(2892C). 

Cod. Vatic. gr. 2592, saec. XI, fol. 148: Ke(pd>.ava TraiepiKd d)(pE>.ipa. Ahnlich Amante 
(op. cit. Anm. 31) 524. 528-530. 

Von solchen Buchern mit den gęsta senum spricht auch Joh. Mosch., Prat. spir. 55, 
in PG 87, 2909B: pipWoy yepoYTiKÓY. 

M. Fiedrowicz, s.v. Bonosus, in Lezikon fur Theologie und Kirche^ 2 (1994) 588-589. 
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’'OvTCoę 7rapd5oĘ,ov Kai (ppiKrię y8|iov Ke(pd>Laiov dvEYvcov ev latoplą twI- 
K^rilpiKÓę Tię, (pT|ol, TipeoPuTepoę ficpoploBri ifię ^LEnoopYiaę Tipóę fipepaę dtió 
T ou iSloD ETnoKOTioD, £Ti ToC SicoYpoC Td)v £KKX,rioid)v u 7 rdpxovToę. 'A 7 r£>L 9 óvToę 
o6v ToC TipEaPoTEpou się eiEpay x®Poiv 5 id iwa xpelav' 52 , Q^)V£prl KpaTriSfjYai 
auTÓY (bę XpiaTiavóv się papioplay. Kai noXM aiKiadsię uTrepswE, lE^^oę Se 
navTC0v dneKeęakiaOr] mep rov ÓYÓpaioę toC KpiaioC. 'O odv TipcoTsucoY Tfję 
iióX,ECoę fi 5 Dvii 0 Ti 6id xpTl|Adxcov KTiiaaaSai Tiapd t(Sv ottipetcSy tou Zamyd tó 
A,£lv|/avov TOU pdpTupoę. Kai psTd xpóvov Twd Eipi^vrię Td)v XpiaTiavd)v YevopE- 
VTię EKTioEY £KKA,riaiav ó TipcoTEutoY Kai dTiE&ETO TÓ ad)pa TOU pdpTupoę £v X,dp- 
vaKi TEX,Eią eoco £V t® lEpaTsicp. Zuvfi^E Se ndaav tt^y xwpoiv Kai tt^y TiapoiKiaY 
Kai TÓY ETriaKOTioY Tfję £ 7 iapxiaę, ónaę tioh^oti Td ŚYKaiYia tou Yaou. Kai fiYiKa 
ElITEY Ó EmOKOTTOę Eipi^YT) [fol. 135] TldoiY dpxÓp£YOę TOU X,UXVl,KOU, flp^aTO f] 
MpYaĘ, TOU pdpTupoę TiEpiTiaTEiY d(p’ sauTfję, Kai E^£>L&ouaa e^® Tfję sKKŹlriaiaę 

Ein wirklich erstaunliches Kapitel Yoller Spannung habe ich in einem 
Geschichtsbuch‘5^ gelesen: Ein gewisser Kleriker, heibt es, ein Presbyter, 
wurde von seinem Bischof von der Liturgie auf Tage hin ausgeschlossen. 
Das war noch zur Zeit der KirchenYerfolgung'^'’. Ais nun der Presbyter 
wegen irgendeiner Angelegenheit ins Ausland ging, geschah es, dab er 
wegen seines Christseins ergriffen wurde, um Zeugnis abzulegen. 
Obwohl er viele Eoltem ertragen mubte, blieb er doch standhaft. Am 
Ende wurde er enthauptet um des Namens Christi willen. Dem Ersten 
der Stadt gelang es aber nicht, die sterblichen Uberreste des Martyrers 
von den Dienern Satans kauflich zu erwerben, Einige Zeit spater, ais fiir 
die Christen eine Eriedenszeit angebrochen war, konnte der Erste dann 
doch eine Kirche errichten und die Gebeine des Martyrers in einem kost- 
baren Schrein innerhalb des Heiligtums verwahren. Er lieb die Christen 
der ganzen Stadt und der Provinz und den Bischof der Eparchie holen, 
damit er die Kirchweihe abhalte. Und kaum hatte der Bischof das 
„Friede allen" zu Beginn der Lichtfeier'^^ ausgesprochen, da begann sich 
der Schrein von selbst zu bewegen und verharrte erst dann unbeweglich. 


5id xpeiav auiou siehe Nau, Clugnet (op. cii. Anm, 7) 99; cfr. Joh. Mosch.. Prał. spir. 
39. 88. 89. 93. 173. 201, in PG 87, 2892A. 2945A. 2945C. 2952B. 3041B. 3089A 

Eine andere Uberlieferung prazisiert: Es handelt sich um die Kirchengeschichte 
Philos, des Philosophen; Anon., Nan. 54, in Nau (op. cit. Anm. 9) 80,2. Auch eine andere 
narratio beruft sich auf Philos Geschichtswerk; A. Papadopulos-Kerameus, Analekta 
Hierosolymitikes Stachyologias 1, Bruxelles 1963^, 404,2; Mercati (op. cit. Anm. 34) 166. 

Die andere Uberlieferung (in Nau [op. cit. Anm. 9] 80,6) spricht von einer Yerfol- 
Sung durch „Hellenen", was nicht notwendig die Yerfolgungen vor Konstantin meint. Denn 
Anastasius nennt offenbar auch die zeitgenossischen Heiden „Hellenen"; Papadopulos- 
Kerameus (op. cit. Anm. 156) 402,3. So konnen etwa Sarazenen im 6.-7. Jahrhundert ais 
Hellenen bezeichnet werden; Joh. Mosch., Prat. spir. 136, in PG 87, 3000B. 

Lichtfeier auch Narr. B9, in Nau (op. cit. Anm. 9) 72,12. 
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8newev dKiyriToę. ’ 15 cbv ouv ó eTiioKOTioę Kai ó X,aóę Kai ó 7 rpcoTeucov, fip^avTo 
^EydXr| (pcov^ 3 oav tó Kupie eX,Er|oov. 'AyaYÓYTeę ouv oxoivla eioiiYayeY ó 
Xa6q Tiiv X,dpvaKa elę tóv tótioy auTfję. Kai 7rpoa(pcovr|aavToę tou dpxi§iaKÓvou 
Tou Kupiou 5 eT)&G>^ev 7rdXiv f] X,dpva^ ópoicoę Spopalcoę'^* TiepiiraTOUoa sotti 
8 ^co 9 ev tfję eKKlrialaę. "Hp^ato ouv ó TrpcoteucoY KatapplTiTeiY eauTÓv elę Tiiv 
yf^y ep^pooBsy tou pdpiupoę Kai dTiodupeodai Kai dvd^iov eauTÓv óvopdęeiv 
^.eycoy, oti 5 id idę dpaptlaę pou touto yeyoyey. Ouketi peytoi etó^Lpriaay 
dij/aadai Tfję AdpyaKoę. 4 >alyeTai ouy if] yuKil ó pdptuę Kai Aeyei t® einaKÓTrco- 
Aid Tiiy dydiiriy KOiilaaoy Kai d7reX,&e eaę TfjęSe tfję I 7róX,efflę iipóę TÓy eirloKo- 
Tióy pou Kai eiiie aut®, i'ya Xuap pe tou eniTiplou. 'Hipópioe ydp pe Tfję X,eiToup- 
ylaę, Kai ou Suyapai Tioifjoai auyaE,iy elę eicKA-rialay, edy pii X,uai] pe. Kai TÓy 
pey OTŚipayoy tou papTupiou euepij/e poi ó XpiaTÓę, eię 5 e 7 ipóa® 7 ioy auTou ouk 
fiSuyfiBri elaeX, 9 eiy 5 id tó elyal pe d(p®piap8yoy. Kai pii yoplapę pri 5 e e7iixeipr|- 
orię ou tou X,uaal pe, óti edy pii ó Seopiiaaę pe X,uaTi pe ou 5 e dyYeX,oę iaxi)ei 
X,uaal pe. "Aiiep ydp Siiaouaiy ol lepeię eiil Tfję yfię 5 e 5 epeya eloly ey TOię 


ais er aus der Kirche herausgegangen war'5’. Ais Bischof, Volk und der 
Erste das sahen, fingen sie lauthals an zu schreien „Herr, erbarme 
dich“'5*. Die Leute brach ten Seile herbei und zogen damit den Schrein 
zuriick an seinen Platz. Ais aber der Archidiakon das „Labt uns zum 
Herm flehen" anstimmte, machte sich der Schrein erneut wie ein 
Rennlaufer auf den Weg und kam erst wieder auberhalb der Kirche zum 
Stillstand. Da warf sich der Erste vor dem Martyrer zu Boden, fing an zu 
jammern und sich fiir unwiirdig zu erklaren, indem er sagte: Wegen 
meiner Siinden ist das geschehen. Natiirlich wagten sie den Schrein jetzt 
nicht mehr zu beriihren'”. In der(selben) Nacht erscheint der Martyrer 
dem Bischof und sagt zu ihm; Um der Liebe willen achte nicht der Miihe 
und geh’ zu jener Stadt zu meinem Bischof. Bitte ihn, dab er mich von 
der Strafe lose. Denn er hat mich von der Liturgie ausgeschlossen, so dab 
ich keine Synaxis in der Kirche abhalten kann, sofern er mich nicht 
yorher gelost hat. Christus hat mir zwar den Kranz des Martyriums 
zugestanden, doch vor sein Angesicht yermochte ich wegen meines 
Ausschlusses nicht zu treten. Denke nicht, du selbst kónntest mich losen, 
und yersuche es nicht. Denn falls nicht der mich lost, der mich gebunden 
hat, wird nicht einmal ein Engel die Kraft haben, mich zu losen. Denn 
was immer die Priester auf Erden binden werden, das wird im Himmel 


5po|iE(o(; cod. 

Die mysteriose Bewegung von Leichen siehe auch Narr. A4, A5. 

Ahnlich Narr. BI, in Nau (op. cit. Anm. 9) 63,4. 

Deshalb haben sie sich schon vorher der Seile bedient. Nach der LOsung wagen sie 
es wieder, den Schrein mit ihren Handen zu tragen. 
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oupavoię (vgl. Mt. 18,18). Flpcoiaę ody Yevo|i8vrię 5iriYi)aaTO ó eTrioKoTroę 7ravTi 
X® Xa(^ TÓL ópaBŚYia am®''’'’. ’A7rEX,9óvT8ę oi)v Tipóę tóv 87iioK07iov tou pdpTDpoę 
Ktti X,a(3óvT8ę d7róA,Daiv, i)X,9ov Kai u7raveYv®aav auT® tó TiuidKioY tou eTTioKÓ- 
TTOU auTou 8|irtpoa&ev ifję X,dpvaKoę, Tiepie/OY out®- AeYsi ooi ó XpiaTÓę, 5i’ 
epou TOU TaTiewou emaKOTiou oou 5id t®v 8Uxcov‘*' [fol. 135v] Tfję Ka>Lfję oou 
d&X.fiae®ę X,8X,uoai tou dcpopiapou- AeiTOupYriaoy cbę TipeoPuTepoę. Kai 8ia8- 
veYKdvT®v TTiY X,dpvaKa 8V t® lepaTei® Kai 7roiriadvT®v Tf|v X,eiTOupYiav ent- 

li£V^V 87ri TOU TÓTTOU auTfię. 

Oi pev ouv dYVOi dYYS^oi KaTd tóv X,óyov tou pdpTupoę oi) 5uvavTai >Luaai Td 
UJtó ieperov 58apoup8va. Kai ti eitt®; 'Opm vuv dv5paę X,aiKOuę dpapTiaię PePu- 
OiopeYOuę, dKupouvTaę Td lepd Kai SeoTiÓTaę Tidapę iep®auvrię eauTouę KaTa- 
orfjoaYTaę, oute kot’ £7nTpo7rf|v &£ou, oute Paai>L£®ę, oute auvó5ou, oute 
Kavóv®v się touto £X,9óvTaę. 


gebunden sein (vgl. Mt. 18,18)'“. Am nachsten Morgen schilderte der 
Bischof dem ganzen Volk seine Erscheinung. Sie brachen zum Bischof 
des Martyrers auf und liefien sich dort die Freisprechung geben. Sie 
kehrten zuriick und lasen ihm vor dem Schrein die Schrifttafel“’^ seines 
Bischofs vor, die folgendes besagte; Christus verkundet dir durch mich, 
deinen demiitigen Bischof; Durch die Gebete deines herrlichen Kamp- 
fes'*'' hast du dich vom AusschluR gelost. Feiere ais Presbyter die 
Liturgie! Daraufhin trugen sie den Schrein in das Heiligtum zuriick und 
feierten die Liturgie, ohne daR sich der Schrein von seiner Stelle ver- 
riickte. 

Die heiligen Engel vermógen nach dem Wort des Martyrers nicht zu 
losen, was die Priester gebunden haben. Aber was soli ich sagen? Ich 
sehe jetzt Manner, Laien, in ihren Stinden versunken, die das Heilige 
mibachten, sich selbst zu Herren des Priestertums aufschwingen und 
dabei ohne die Zustimmung Gottes, des Kaisers, der Synode oder der 
Kanones Yorgehen. 


5ir|yEvo&av id ópa&£VTa twi siehe Narr. A17, in Nau (op. cit. Anm. 10) 70,9; A40 (84,16); 
cfr. BI, in Nau (op. cit. Anm. 9) 64,4-5. 

6id TtoY euxii)v siehe Narr. A17, in Nau (op. cit. Anm. 10) 69,20; Joh. Mosch., Prat. spir 
114, inPG 87, 2980A. 

Cfr. St. Heid, Eine erbauliche Erzdhlung des Sophronios von Jerusalem (BHG 1641b) 
iiber die kirchliche Bindę- und Losegewalt ilber Yerstorbene, in W. Blilmer et al (Hg.), 
Alyarium, Feschrift fiir Christian Gnilka, Munster 2002, 151-172. 

EiTTdiaoY im gleichen Zusammenhang einer l-óotę siehe Anon., Narr. 57, in Nau (op. 
cit. Anm. 9) 85,6. Cfr. Joh. Mosch., Prat. spir. 195, PG 87, 3080C. 

Der Martyrer ist in der griechischen und lateinischen Tradition der Athlet Gottes 
schlechthin; St. Heid, Martyrer oder Morder? Friedenstiebe und Kampf christlicher Glaubens- 
streiter, in Carbones 2 (2003) 47-64. 
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18. "0x1 5e noXkaK\.q Kai auioi ol 5al|ioveę ai5oCvTai Tr|v dpxi.epcoa6vriv, 
dKOuaoY d)(peX,i|io)TdTrię Sirjyriaecoę śv ifi E|ifi TiaiplSi ’A|ia9oCvTi y8Yevrmevrię. 

”Opoę ydp TiapdKeiTai auifi |iiKpóv KuTipla KaX,o6|ievov, 8v ą Kai Kdaipoy 
y8yovev. ’Ek toutod toC ólpouę Tipó tfję elaóSou tcoy ZapaKrivd)v 5 aipóvcov 
7iX,fj9oę TÓ 7rX,riaidęov pepoę tfję 7róX,8Coę 8X,l&aęe, Tivdę 5e Kai eTpaupdxię8v. 
’AveX,8d)v oi)v ó eTrloKOTioę em toC ópouę Kai X,a(3d)v ą)5iKiiv'^5 Tiiv dylav a6va^iv 
ai)9ÓTi TreTiolriKe. Kai £.Xd(bv toC 8K(pcovfjaai Td dyia TOvę dyloię e^ecpcóyriaey"’'’ 
ouTW napayy8X,X,ei upiv, 7rovripd TiyeupaTa, touto tó dyiov acopa XpiaToC toC 
5óaavToę‘^^ r|piv 8Ę,oualav Sfjaai Kai X,6aai 8V oi)pav® Kai ettI yfję (vgl. Mt. 
18,18), ÓTicoę dvaxcopr|oriTe Kai priKeti Tr|v 7róA,iv dSiKtiariTe. "OTiep Kai yeyovev 
dn 8Kelvrię ifję wpaę pexpi Kai vCv. Touto tó Baupa 7 rdvTEę ol yr|paX, 80 i Tfję 
nóX&(oc, pvripove6opev, 6 Kai eBeaadpeSa. T® XpiaT® f] 5ó^a elę Touę aid)vaę 
Td)v aióvfflv. 'Appy. 


Dafi oft sogar die Damonen das hohe Priestertum in Ehren halten, 
yernimm eine aufterst nutzliche Erzahlung, die sich in meiner Heimat- 
stadt Amathus abgespielt hat. 

Dort liegt namlich ein kleiner Berg mit Namen Kypria, auf dem sich 
auch ein Lager befand. Vor dem Einfall der Sarazenen bewarf eine 
Menge von Damonen von diesem Berg herab den nahe gelegenen Teil 
der Stadt mit Steinen und yerwundete dabei einige Bewohner. Da begab 
sich der Bischof auf den Berg und feierte dort unter Gesangen die heilige 
Synaxis. Ais er heryortrat, um „Das Heilige den Heiligen" zu rufen, rief er 
so: Dieser heilige Leib Christi, der uns die Yollmacht gegeben hat, im 
Himmel und auf Erden zu binden und zu losen (vgl. Mt. 18,18), befiehlt 
euch bosen Geistern, zu yerschwinden und die Stadt in Frieden zu 
lassen. So war es denn auch seit jener Stunde bis auf den heutigen Tag. 
Dieses Wunder erzahlen wir alle, die Alten dieser Stadt; wir haben es ja 
selbst gesehen. Christus sei die Ehre in die Ewigkeiten der Ewigkeiten. 
Amen. 

Collegio Teutonico al Campo Santo Stefan Heid 

Via della Sagrestia, 17 
1-00120 Citta del Yaticano 


SUMMARY 

The eighteen brief texts of Anastasios of Sinai (7th century) presented in this paper 
belong to the well known oriental monastic literary genre of “narrations useful for the 
soul". Because of the orał character of these texts, their literał tradition is very complicated 
So I prefer to edit only the Yatican manuscript The aim of the narrations is not to give 
historical information, but to edify the monks by recounting spiritual stories; neverthełess, 
these stories transmit even today a fascinating insight in the life and daily ascetic struggle 
of the monks of the Near East. 


ó6iKiv cod. 

EK(p(uveiv fur den liturgischen Ruf siehe Narr. A3, in Nau (op. cit. Anm. 10) 61,23 
xpoo(p(uvEiv Narr. BI, in Nau (op. cit. Anm. 9) 62,8. 

Cfr. oben Narr. C4. 
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The Church of the East &; Its Theology: 
History of Studies 


In touch with the Church of Antioch, the Church of Mesopotamia at- 
tracted the attention of many Greek authors, first of all, those of the 
Eastem part of the Roman, afterwards Byzantine, Empire, who wit- 
nessed the appearance of centres of theological thought in the Aramaic 
East. The writings of the Eastern authors were read in wider circles than 
those they were intended for. Thus, the Legend of Abgar and the Teaching 
of Addai, documents referring to the very origins of Christianity in 
Mesopotamia, became widely known. 

The persecutions that the Christians of the East suffered under the 
Sasanids had an impact on Christians living in the ‘Western lands’, and 
Aphrahat, the first great author of the Aramaic theological tradition, who 
mentions the persecutions in his Demonstrations , soon became well 
known there. 

The Persian Schools of Edessa and Nisibin,' headed by Mar Ya'q6b of 
Nisibis and his disciple Ephrem the Syrian (Mar 'Aprem Suryaya) won 
an oecumenical celebrity and played a decisive role in the formation of 
the Mesopotamian school of exegesis and theology, as well as in the 
gradually developing polemics between representatives of increasingly 
different traditions of the ‘West’ and the ‘East’ of the Christian world. 
The controversies, especially bitter over the Christological terminology 
and concepts, were abundantly reflected in the writings of many 
‘Western’ authors. This period — when, in the arguments, different Sys¬ 
tems of theology were developed — concludes with the summarizing 
Works of a prominent ‘Melkite’, the last Greek writer of the East, John of 
Damascus. After him, the polemical works of Byzantine-oriented 
authors, as it is seen in the writings of ‘Abd Allah b. Al-Fadl al-Antaki, in- 
troduced no new terms and formulas and dealt with a speculative ‘Nesto- 
rianism’ formulated earlier. 

The witness of Islamie religious comparative studies is therefore of 
some value. The confessions of different religious communities, includ- 
ing the Church of the East, were analysed by Mosiem researchęrs, ex- 


Commonly known as Nisibis. 
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ploring the religions in the Caliphate in the 9th to 15th centuries. This 
subject was touched on by such famous authors as Ibn an-Nadim 
(lOthc.), Abu-r-Rayhan al-Bayruni (973-1048/51), Ibn Hazm (994-1064), 
aS-Śahrastani (1076-1153), Ahmad al-Qalqaśandi (1355-1418). Less 
known is a later work by the 14th-century Yemenite author ‘Ali b. 
Muhammad b. 'Abd Allah al-Fahri — Kitab talhis al-bayan fi dikr firaq 
ahl al-adyan.^ In the Mosiem literaturę of the Ottoman era one can 
hardly find any work of this kind. 

Occasional testimonies occur in itineraries, mainly by pilgrims to Je- 
rusalem. This materiał is rather extensive (4th to 14th c. there are morę 
than thirty such reports) and insufficiently studied. Yaluable observa- 
tions for the history of the doctrines of the Church of the East could be 
found in journals of missionary travellers interested in confessional mat- 
ters. The books by Giovanni di Pian del Carpine and Willem van Roys- 
broeck, also known as Guillaume de Roubrouquis (in whose journal An¬ 
dre de Longjumeaus travel notes are mentioned) are of special interest. 
They are followed by Marco Polo’s book and the notes by Giovanni di 
Monte Corvino. The later testimonies of the European travellers to Asia 
could be related to this body of documents as well. It is also worth men- 
tioning the journal of Jan Huygen van Linschoten (travel 1595-96)^ and 
the book by Nicolas Trigault (travels 1607-19).“ 

Erom the middle of the 15th century, the relationship between the 
Church of the East and the Western world is witnessed to by another 
group of documents. They appear as a result of appeals to the Holy See 
for the 'restoring of communion’ madę by separate communities of the 
Church of the East. The first appeal of the sort was madę by Metropoli¬ 
tan Timotheus of Tarsus, responsible for the community of the Christian 
refugees who had fled from Timur to Cyprus. On behalf of his flock, he 
presented a confession of faith and asked for reception into fuli com¬ 
munion with 'the Holy Roman Church’.^ On 7th August 1445, this appeal 
was read out during a sessions of the council of Florence and, at the 
same day, the first union with the ‘Assyro-Chaldeans’ was proclaimed by 
the papai buli Benedictus sit Deus. From 1552 onwards, such documents 
appear regularly. That year, Yohannan Sulaqa, the prior of the monas- 
tery of Rabban Hórmiz,*’ was sent to Romę and, on his return, became 
the head of a hierarchy separated from the Patriarch of the Church of 


^ 06^71 jy ó ó4 jI juiji ^ j_yU, Moscow, 1988. 
^ van Linschoten, 1596; 1598; Repr 1885. 

“ Trigautius, 1616. 

5 Le Quien, 1740, t. 2, p. 1292. 

^ Yoste, 1930, 1931; Habbi, 1966, pp. 99-132, 199-230. 



THE CHURCH OF THE EAST AND ITS THEOLOGY 


117 


the East, but recognised by the Pope7 Later on, a similar separated 
branch was to become the so called Chaldean Church. 

In Europę, concern about the Christian presence in the Near and the 
Far East was increased not only by reports of the Catholic orders work- 
ing there, but also by publications intended for a wider reading public. 
Thanks to one of these publications, undertaken by a Jesuit Athanasius 
Kircher (1601-1680), interested in exotic subjects of any kind, the oldest 
Chinese Christian monument — the stele of Xian-fu — was first pre- 
sented to Europeans.® The fact that two homilies of the Catholicos of the 
Church of the East Mar 'Eliya al-Haditi (1190) were published as an ap- 
pendix to the popular Arabie Grammar by Thomas van Erpe (1584- 
1624)^ is indirect evidence of public interest in the field. Another exam- 
ple of this kind was published by a learned Maronite Ibrahim al-Hakilani 
commonly known as Abraham Ecchellensis (1605-1664) Tractatus conti- 
nens catalogum librorum Chaldaeorum, tam ecclesiasticorum quam pro- 
fanorum'° by Mar 'Abdiśó' bar Brika. Occasionally, extensive studies of 
the Eastern Churches, also concerning the Church of the East, had be- 
gun to appear, such as the Historia orientalis by a Swiss philologist and 
theologian Johann Heinrich Hottinger (1620-1667)," the relevant sec- 
tions of the dictionary Bibliotheąue orientale by a French orientalist 
Barthelemy d’Herbelot (1625-1695),'^ and Histoire critiąue des dogmes 
des chretiens orientaux by a French biblical critic and orientalist Richard 
Simon (1638-1712). 

As previously unknown documents were gathered, a need for their 
analysis and classification emerged. This was undertaken by the scholars 
from a Maronite family of Assemani (as-Sim‘ani), above all by Joseph 
Simon (1687-1768), the most illustrious of them. Sent by the Pope to the 
East for the purpose of collecting Oriental manuscripts, he accomplished 
his task zealously and successfully. Manuscripts from all over the Near 
East were brought to the Yatican Library, and a gigantic work that 
Joseph Simon planned to carry out — the Bibliotheca Orientalis — was to 
comprise twelve volumes of which only the first four appeared.'"* He also 
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began the six-volume series of works by Ephrem the Syrian, of which the 
first three volumes he edited himself.'^ Probably impressed by the edi- 
tion, Cardinal Nicolo Antonelli published the Sancti Patris nostri lacobi 
episcopi Nisibeni Sermones that were in fact homilies by Aphrahat.'*’ An- 
other member of the Assemani family, Joseph Aloysius (1710-1782), also 
prepared a series of publications concerning the Church of the East, 
among which the most significant were De Catholicis seu Patriarchis 
Chaldaeorum et Nestorianorum commentarius histońco-chronologicus'’’ 
and a Latin version of Mar 'Abdiśó' bar Brikas Collectio Canonum pub¬ 
lished by Cardinal Angelo Mai in his Scriptorum Yeterum Nova Collec- 
The third of the Assemanis, a nephew of the two preceding broth- 
ers, Stephanus Evodius (1707-1782) was a permanent assistant to his 
two uncles at the Yatican Library and took the post of the keeper of the 
Yatican Library after the death of Josephus Simonius. Among his works 
it is worth mentioning the Acta Sanctorum Martyrum Orientalium et Oc- 
cidentalium, the first part of which gives the history of the martyrs who 
suffered during the reign of the Sasanian kings of Persia,‘^ and Bibliothe- 
cae Apostolicae Yaticanae codicum manuscriptorum catalogus^° that was 
prepared in collaboration with Joseph Aloysius. The second and the third 
parts of the first volume of the latter were on the Syriac manuscripts. 
Alongside with the Assemanis’ works, the Oriens Chństianus by a French 
historian and theologian Michel Le Quien (1661-1733)^' should be men- 
tioned and Histoire du Christianisme des Indes by Mathurin Yayssiere de 
la Croze, the librarian of the king of Prussia. 

These works, and above all the Bibliotheca Ońentalis by Joseph Si¬ 
mon, brought to light a great number of documents concerning the his¬ 
tory and the theology of the Church of the East and summarised the 
great work that had been done up to that moment in collecting the mate¬ 
riał, thus initiating a study of them as we would understand it. So began 
a long scholarly process of the extensive heritage of the Church of the 
East, madę possible through a Latin translation, that continues into our 
time. The voluminous works of the eighteenth century had the effect of a 
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Summa-, further research was undertaken after a while, with another ap- 
proach and in another direction. 

In the nineteenth century, there was a continuing increase in the 
number of new publications concerning, directly or not, the history and 
the theology of the Church of the East. Thanks to political events and 
trade interests, the presence of representatives of the Western world and 
Russia in the East grew considerably. Their impressions from actually 
meeting the faithful and clergymen of the Church of the East — journals, 
itineraries — are an important factor for our theme. Identifying them- 
selves by their own denomination, the Englishmen and Americans borę 
witness to their encounter with ‘Nestorians’, and tried to re-analyse how 
much the doctrines of the 'Easterners’ corresponded with their own. The 
notes of Justin Perkings (1805-1869), a minister of the Congregational 
church who had been a missionary in Persia sińce 1834 and was famous 
for his great contribution to translating the Bibie into Modern Assyrian, 
are among the first.^^ The book by a missionary physician Dr. Asahel 
Grant (1807-1844), in which he tried to prove he had discovered the “lost 
tribes” of Israel, shows how little these Westerners knew about those 
they dealt with.^^ The most interesting publications of that time was a 
two-volume work by George Percy Badger, The Nestorians and Their 
Rituals,^* where he exposed and analysed the doctrines of the Church of 
the East basing his studies on its own confessional and liturgical litera¬ 
turę. This work had a significant impact on an interested public. Unfor- 
tunately, Badger considered the doctrines of the Church of the East in 
comparison with the “39 articles” of Anglicanism, his own denomina¬ 
tion, which could not prevent him from making some mistakes. 

Unlike the eighteenth century studies with their tendency to summa- 
rise the original works, those undertaken in the nineteenth century rep- 
resent a wide rangę of different researches. Beside papers by the mis- 
sionaries working in the Near East, some articles on the monuments of 
the mission of the Church of the East in the Far EasE^ and some collec- 
tions of Syriac manuscripts were published.^*’ The history of the early 
councils and the authors of that time attracted a renewed interest. It 
might happen that one and the same researcher had rather different 
domains of interest, but all concemed the history or the theology of 
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Church of the East. Thus, Eduard Sachau (1845-1930), a prominent 
semitologist, was involved in collecting Syriac manuscripts and studying 
writings of the authors of the Antiochene School as well as Christian 
monuments in Turkestan and China. In 1869, he published a collection 
of extant remnants of writings of Theodore of Mopsuestia — the fact that 
showed a public interest in the heritage of great authors of the Antioch¬ 
ene and Mesopotamian traditions of exegesis and theology^’ In 1880- 
1882, Theodore’s Commentary on the Epistles of St. Paul was published 
by an English biblical, patristic scholar, and theologian Henry Barclay 
Swete (1835-1917)^®; in the meantime, Jacąues Forget published his dis- 
sertation on Aphrahat.” Works of Ignazio Guidi (1844-1935) should also 
be mentioned here, in particular, his study on the East-Syrian hierar¬ 
chy.“ Erom the latter half of the 19th century on, researchers focused 
their studies on particular authors of the 'Eastern' tradition. At the close 
of the same century, some events showed, however, that one would have 
to study a great deal further to get an adeąuate and integrated notion of 
the tradition of the Church of the East. On 14th of November 1885, Dr. 
F. V. PoyarkoY published a newspaper report {Yostochnoe Obozrenie, N° 
44) where he wrote that he had discovered a number of grave Stones 
with signs of the cross and inscriptions in Syriac and Turkic of the 
13—14 c. near Tokmak. A similar discoveiy was madę somewhat earlier 
that year by N. N. Pantusov near Pishpek (now Bishkek). These findings 
indicated the extensive spread of the Church of the East in the Middle 
Ages, and had a significant impact on researchers who issued a series of 
publications on the subject.^' It was evident, however, that some of them 
had been perplexed,^^ and that the reports from Kurdistan and the cur- 
rent views on the details of the theology of the Church of the East would 
not be adeąuate to understand the latters tradition. A great deal of mate¬ 
riał concerning the East Syriac heritage of this Church and the monu¬ 
ments of its mission towards the East until then unknown had still to be 
studied. 
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During the late nineteenth and the first half of the twentieth century, 
many serious monographs as well as significant works concerning the 
Church of the East appeared. It would not be easy to give a summary of 
them sińce they were numerous and, in addition, they were not the result 
of the work of groups or schools, but rather of individual researchers. 
One can only survey here the most important publications and discover- 
ies of that time. The most valuable was the publication of the collection 
of the acts of the Synods of the Church of the East, 5th to 7th centuries 
— Sunhadós or Synodicon Ońentale, with German^^ and then French^'* 
translations. Jean-Baptist Chabot who published the French Synodicon, 
was by that time already known for several works on the East-Syrian 
Church and, in particular, on the history of the famous centre of Chris¬ 
tian Mesopotamia — the School of Nisibis^^ (on which a detailed mono- 
graph was later written by Arthur Voobus^^) — and on Mar Narsai, an 
outstanding figurę for the history of that School as well as for the histoiy 
of the development of the theology of the Church of the East as a 
wholed^ In the Journal asiatiąue, where Chabot often published his arti- 
cles, another important text appeared: the homily of Mar Narsai dedi- 
cated to ‘The Greek Doctors’ — Diodore, Theodore and Nestorius — in 
which one could see what the place was that each of them had occupied 
in the theological tradition of the Church of the East.^® In 1905 a two 
volume edition of homilies and hymns by Mar Narsai was issued by 
Rev, Alphonse Mingana (1878-1937) in MosuP^; in 1909 a collection of 
Narsais liturgical homilies was published by Dom Richard Hugh Con- 
nolly and Edmund Bishopd® 

Publications of that kind contributed to a revision of the common 
prejudices about the East-Syrian tradition and showed that its connec- 
tion with 'Nestorianism', around which a scandal had broken in Constan- 
tinopole in 5th c., was just of a limited kind. They also demonstrated 
how Theodore and Nestorius, rejected eventually by all Western Christi- 
anity, had in fact been perceived in the East. When, in 1910, abbe 
Franęois Nau published Liber Heraclidis, a translation from Syriac of an 
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apologetical treatise by Nestorius/' the academic community was there- 
fore ready to see there something less definite than ‘Nestorianism’. 

In the meantime, writings of the great authors of the Church of the 
East went on being published. In 1915, in Corpus scriptorum Chris- 
tianorum orientalium series, Arthur Yaschalde published under a Latin 
title the main Christological treatise by Mar Babai Rabba the Liber de 
unione.*^ Somewhat earlier, in the same series, there appeared a collec- 
tion of letters of Catholicos Mar Iśoyahb III, a contemporary to Mar 
Babaid^ Some publications on their opponent, Martyrius-Sahdona, were 
issued as welld'' A collection of letters of Mar Timotheus 1,“^ some of 
which had been of obvious value for the development of the theology of 
the Church of the East, were published in those years, as well as a 
monograph on this influential catholicos by Jeróme Labourt'**’ and the 
main polemical treatise by the metropolitan of Nisibis Mar Eliya bar 
Śinayad’ In addition to the Pearl by Mar 'Abdiśo' bar Brika, published by 
Joseph Simon Assemani, on the initiative of the Assyrian priest Joseph 
de Kelaita, the Paradise of Eden by the same metropolitan was printed in 
1916 in Urmia and reprinted in 1928 in Mosul. 

Having mentioned the editions of Urmia and Mosul, it is worth point- 
ing out that in the late nineteenth and the early twentieth century, the 
activity of Western missions in the Near East (including the Russian Or- 
thodoK one) was especially intensive. Most of them worked with a 
‘Uniate’ scenario, converting into their own confession a number of 
Assyrians and all that they left them from their native Church were at 
best only the outer forms. The Archbishop of Canterburys Assyrian Mis- 
sion worked, however, with a rather different approach. The Anglican 
missionaries were able to understand the correctness and value of the 
East-S 3 n-ian tradition and to demonstrate this to the Western Chistian 
World. George Percy Badger (1815-88), Arthur John Maclean (1858- 
1943), William Ainger Wigram (1873-1953) unanimously protested that 
accusation against the Church of the East of being heretical was unjust.'^’ 

That the Roman-Catholic Mission, whose activity resulted, in 1830, in 
setting up a parallel ‘Chaldean’ Church, in communion with Romę, has 
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been well documented. Unfortunately, these documents have not been 
available to us, though two books could be mentioned as an introduction 
to the history of relationship between the Church of Mesopotamia and 
the Church of Romę; Genuinae relationes by Samuel Giamil, published in 
1902, and Syro-Ońentales, seu Chaldaei Nestoriani et Romanorum Pon- 
tificum pńmatus by Mar Giwargis ‘Abdiśo' Khayyat, a Chaldean patri- 
arch.^° 

The Russian Orthodox mission began its activities soon after the 
Russian military forces came to Urmia in 1828. Thanks to these events, a 
series of preliminary historical published surveys on the Assyrians ap- 
peared in Russia, as well as on what concerned their Churchs past. It is 
important to mention an article by a Russian missionary who worked in 
the Russian mission in China, Archimandrite Palladij Kafarov’s Starinnye 
sledy khristianstva v Kitae po kitajskim istochnikam [The ancient traces 
of Chistianity in China according to the Chinese sources], that appeared 
in 1872. Both the above mentioned discoveries in Semirechje and the 
‘conversion’ of about 8,000 Assyrians to the Russian Orthodoxy which 
was celebrated on 25th of March 1898 in St.Petersburg, aroused a great 
interest in the tradition of the Church of the East among Russian schol- 
ars, Publications on the history of the East-Syrian Christianity,^' its 
spread in Turkestan,^^ and the Antiochene School of exegesis and theol- 
ogy^^ filled all the periodicals. Censorship did not, however, leave much 
room for manoeuvre to theologians, but historians and orientalists felt 
free enough. In Soviet Russia, under much morę sever censorship, any 
theological research became impossible at all, and only the Syriac lan- 
guage and culture went on being studied by the efforts of N. V. Pigulev- 
skaya (1894-1970),^“ a disciple of P. K. Kokovtsov (1861-1941) and 
A. P. Alyavdin (1885-1965); as to the Ideengeschichte, however, she only 
followed the Western authors. The archaeological researches going on in 
the Soviet period, very valuable in themselves, are of little interest for the 
history of doctrines. Those Russian theologians who emigrated to the 
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West soon after 1917, included, like their Western colleagues, special 
chapters on the Antiochene and Mesopotamian Schools into their works 
on the Church history and dogmatics.^^ 

The middle of the twentieth century as a whole was characterised, in 
what concerned the studies on the Church of the East, by the following 
phenomena. 

The results and conseąuences of the activity of Western missions 
among Ass 3 Tians were analysed and some approaches revised. Sudden 
political changes in the Near East prompted the resumption of what had 
been done on the threshold of a new historical period. 

Works on Church history and history of doctrines appearing in that 
time included relevant chapters on East-Syrian Christianity in which the 
new finds and researches were considered. A very important contribu- 
tion to studying Eastern Christianity was madę then by Cardinal 
E. Tisserant (1884-1972).A renewed interest in history of the Antioch¬ 
ene School was inspired by two publications of Alphonse Mingana — 
Theodore of Mopsuestia’s commentary on the Nicene Creed and his sac- 
ramentological homilies, both translated from Syriac.^’ Many research- 
ers recognised that in the Syriac version the thought of Theodore sounds 
much morę moderate, which indicated one of the most significant mo- 
ments in the history of the conflict between the two types — Syrian and 
Greek — of theological thinking. 

In the same epoch, the number of archaeological discoveries concern- 
ing the East-Syrian mission towards the East was growing. The expedi- 
tions of Aurel Stein and Paul Pelliot prompted, in particular, intensive 
studies of Sogdian culture. Documents in the Sogdian language of an 
apparently Christian provenance were discovered during these expedi- 
tions, and the field of studies attracted the attention of researchers.^* 

An increased number of witnesses to the spread of the Church of the 
East in the Far East and, in particular, in China enabled a preliminary 
analysis to be madę by that time. These materials were sorted out and 
published by a Japanese scholar Yoshiro Saeki.^^ It is especially notice- 
able that he also tried to analyse the doctrinal content of the Eastern 
documents. Later studies in this field focused mainly on the Far Eastern 
religious systems, making the process of ideological interaction between 
them and the missionaries of the Church of the East morę understand- 
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able. Some publications on Christianity in India — another fruit of the 
mission of the Church of the East — appearing at that time, are less use- 
ful for the history of the doctrines. 

With the development of new methodologies and technologies, schol- 
ars were encouraged to continue studying the authors and documents 
which were already known, so as to find morę historical and theological 
details and also to get a morę integrated notion of the theological con- 
ceptions of different authors of the Church of the East and of its tradi- 
tion as a whole. The second half of the twentieth century was marked by 
special studies on particular subjects. 

The Assyrian communities which were formed out of emigrants from 
the Near East settled in the West, meanwhile, acąuired strength. The 
West met again the Church of the East, now in its own territories. First- 
hand information on its heritage became available. The Assyrian emi¬ 
grants themselves madę publications, among the most significant of 
which the two-volume collection of the homilies by Mar Narsai'’^ can be 
listed, as well as an English translation of the Pearl by Mar 'Abdiśo' bar 
Brika of Nisibis madę by the Catholicos of the Church of the East Mar 
Eshai Shimun XXIII, who then lived in the USA.*’' 

The theological consultations organised by the Pro Oriente Founda¬ 
tion, culminating in the signing, in 1994, of the Common Christological 
Declaration (the original text of which was composed in Syriac*’^) be- 
tween the Catholicos-Patriarch of the Church of the East Mar Dinha IV 
and Pope John-Paul II, were especially significant not only for the mu- 
tual understanding and dialogue between the Church of the East and the 
Roman-Catholic Church, but also for all other Churches. The consulta¬ 
tions upon the key issues of dogmatics and sacramentology continue 
within the Pro Oriente dialogue.*’^ 
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SUMMARY 

This essay offers a concise overview of the attempts to develop our understanding of 
East-Syrian Christianity known as the Church of the East, and of studies concerning its 
history and theological concepts. Beginning with early contacts between Persian Christians 
and their 'Roman' neighbours, the author further deals with the research that bas taken 
place in modern times. He demonstrates how yarious aspects became known to the West¬ 
ern academic community, including the East-Syriac version of the Antiochene theological 
heritage, the Christological controversies which challenge conventional views, and the ex- 
tensive growth of this Church to the East. The most important authors and publications are 
listed and a description is given of the distinctive characteristics of the stages of this history 
of studies. 



George Nedungatt, S.J. 


A Controversial Church/Temple Inscription 
in Central India 


Whereas the apostolate of St. Thomas in north-western India (Parthia/ 
Indo-Parthia) and in south India is a recurring subject of discussion 
among scholars, the ąuestion of his apostolate in central India is hardly 
ever mentioned. There are, however, two recent references to it: first, in 
the article on the Apostle Thomas in the Dictionnaire de Spińtualitć by 
Simon Mimouni and second, in the Spanish encyclopaedia Espasa. They 
do not, however, indicate their source or give any bibliographical refer- 
ence beyond the mention by Mimouni of an inscription in Udayapur. 
Several decades ago Henry Hosten had referred to it.' 

This is a particularly interesting inscription, because it is found in 
what is now a Hindu tempie, built in the eleventh century and is listed by 
the Archaeological Survey of India as one of the national monuments. 
The inscription is in Sanskrit and according to one translation and inter- 
pretation (the purpose of this stress will become elear as we proceed), it 
speaks of Jesus Christ and "his Holy Apostle, who arrived among us.” 
This must sound surprising. As such, it may reąuire the rewriting of the 
following sentence in an excellent book published recently by two Jesuit 
scholars. "The Sanskrit sources do not remember them [Christians in In¬ 
dia], although there were Indians following the way of Jesus before Kali- 
dasa wrote his kavyas and Sankara his bhashyas.”^ 

The tempie in ąuestion is situated in a smali town called Udayapur in 
the State of Madhya Pradesh, central India. The inscription is incised on 
the stone jambs (doorposts) of the main entrance of this tempie. In the 
nineteenth century it was translated and interpreted in two different 
ways: 1) in a wholly Hindu sense and horizon by a Brahmin named 
Kamala-Kanta; 2) in a Christian sense and horizon by B. Burthey, S.J.^, a 


* Henry Hosten, Antiąuities from San Thome and Mylapore, Madras: The Diocese of 
Mylapore, 1936, p. 223. 

^ Leonard Fernando and George Gispert-Sauch, Chństianity in India: Two Thousand 
Years of Faith, New Delhi;.Penguin Yiking, 2004, p. vii. 

^ Benoit Burthey, S.J. (22.9.1818 - 20.11.1895), was born in France and came to India in 
1840. He worked as a parish priest in the Madura Mission and built several churches 
including the much admired one at Malayadipatty with its belfry. He was a pleasant and 
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French missionaiy and orientalist, who contested radically the Brah- 
mins translation and interpretation and offered a different one. This is 
the reason why I stressed above according to one translation and interpre¬ 
tation. 

In what follows I shall refer to this inscription simply as the Udayapur 
inscription. First, I shall sketch briefly the historical setting starting with 
the way it was first brought to the attention of Western/Christian schol- 
ars. Secondly, I shall present the text of the inscription as translated by 
Burthey. Thirdly, I shall make some reflections based on this translation, 
Fourthly, I shall present the view of the Indian/Hindu scholars. And fi- 
nally, I shall conclude with some provisional comments. 


I. The Historical Setting 

Although the Udayapur inscription was given some publicity shortly 
after the middle of the nineteenth century in India, it was brought to the 
attention of scholars in the West only somewhat later towards the end of 
the century. This historical moment may be described briefly as follows. 

I. 1. On 13 October 1899 at the XII International Congress of Orien- 
talists held at the Accademia dei Lincei, Romę, a paper dealing with the 
Udayapur inscription was presented by Baron Textor de Ravisi, member 
of the Asiatic Society of Paris, an archaeologist and former Commandant 
Administrator of Karikal (1852-1862), then a French colony in India. His 
paper was entitled in French “Inscription murale de la pagode brah- 
maniąue de Oodeypoore, dans le Malwa orientale, d'apres les traductions 
contradictoires du brahme Kamala-Kanta et du R. P. Burthey, mission- 
naire apostoliąue de Madure.” This paper had two parts: first, the text of 
the inscription in French translation; and second, a comparative study of 
its two translations an English translation of the Brahmin Kamala- 
Kanta, and a Latin translation of the Jesuit Father B. Burthey. The 
Baron noted that the Asiatic Society of Calcutta had published the Eng¬ 
lish translation in its Annals (vol. IX, p. 545ss) but under the pseudonym 
Saranba Pruskad (perhaps significantly?). Father Burthey took exception 
to that translation as being unfaithful and deviant. He had had first 


cheerful character and mixed freely with the people. Good at languages, he studied English, 
mastered Sanskrit and leamt Tamil so well as to speak like a native without any foreign 
accent. He was sent to Ceylon to teach Tamil to the newly arrived missionaries, but as he 
was boarding the ship, he fell down in a paroxysm of apoplexy. Forced to return home, he 
died two days later wearing a smile and looking at some mysterious presence {Lillerae 
Annuae Provinciae Tolosanae Societatis Jesu a mense octobri 1895 ad mensem octobrem 
1896. Anicii: Prades-Freydier, 1898, pp. 56-58. From the Archives of the Society of Jesus, 
Romę). 
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transcribed the text of the inscription and then translated it into Latin 
giving a word by word explanation. He had then entrusted both to the 
Baron to publish them. The Baron, however, seems to have wanted first 
to get a feedback from the congress in Romę, where he presented a 
French translation he had madę from the Latin version of Father 
Burthey along with his critical comparison of Burtheys version with that 
of Kamala-Kanta. Father Burthey himself had wanted to return to 
Europę and consult experts before publishing his version. However, 
before he could do so he died of fatigue and sickness, earning the praise 
of Baron Textor da Ravisi as a remarkable Indologist and Oriental 
scholar. 

I. 2. As presented by Baron Textor da Ravisi at the Accademia dei Lin- 
cei in Romę, the inscription of Udayapur tempie should interest In- 
dologists and Orientalists from various perspectives — linguistic, histori- 
cal, archaeological, art and architecture. It also contains details that are 
relevant for studies in Christian dogma and liturgy. It is important for 
the history of Christianity in India — if the currently ayaiłable translation 
is reliable (let me stress once again this proviso), according to which the 
present day Udayapur tempie was originally a Christian church. After it 
fell into ruins it was rebuilt in the eleventh century and dedicated with a 
solemn liturgical ceremony before a large congregation of Christians. 
Our inscription is in fact an ample record of this dedication. Baron Tex- 
tor da Ravisi described it as follows. 

Le tempie d’Oodeypoore, en effet, a ete bati par les premiers disciples de 
Saint Thomas (et, peut-etre, 1’apótre en a-t-il jete les fondations suivant une 
tradition?). Vers le milieu du XU siecle de notre ere, Sanga'i-Vardaha, roi des 
Sacs [read: Saces], le fit rśedifier. Ce sont les details de la grandę ceremonie 
qui eut lieu a cette occasion qui font 1’objet de 1'inscription, et c'est un veri- 
table proces yerbale si Ton peut parler ainsi.'* 

The unąualified assertion of Textor da Ravisi that the original build- 
ing was built by the first disciples of St. Thomas, whom he called the 
Thomaschristians of Malwa, may sound too bold. He continues; "The 
truth is that the tempie of Udayapur, which was built and restored by the 


^ Actes du douzieme congres intemational des ońentalistes, Romę 1899, tome I, Rćsume 
des bulletins - Inde et Iran, Florence: Societe Typographiąue Florentine, 1901, p. CCXLV. 
Translation. "The tempie of Udayapur was built by the first disciples of St. Thomas ( and 
perhaps the Apostle himself laid its foundation, according to a tradition?). About the middle 
of the XI century A.D., Sangai-Vardaha, king of the Sacs [read: Saces] rebuilt it. Such are 
the details of the great ceremony that took place on this occasion, which is the subject of 
the inscription, which constitutes indeed the minutes of a process, so to say.’’ 
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disciples of St. Thomas for Christian worship, is now consecrated to 
Vishnuvite cult.” 

The proceedings of the XII International Congress of Orientalists held 
in Romę in 1889 were published from Florence in 1901. But only an ab- 
stract of the Baron’s paper was included in the publication.^ The fuli text 
in the original French does not seem to have been ever published any- 
where. Understandably so. For the Baron did not present to the congress 
any transcription or photographic reproduction of the inscription, which 
he himself recognized was needed for a serious research study. Follow- 
ing his suggestion, the congress voted unanimously to appeal to the Asi- 
atic Society of Calcutta to send a photograph of the inscription to the 
next (XIIIth) congress of Orientalists. However, there is no sign of any 
such follow-up in the proceedings of the two successive congresses. The 
Baron gave a copy of his paper to the newly appointed bishop of My- 
lapore, the Most Reverend Dom Theotonio Manuel Ribeiro Vieira De 
Castro (1899-1929), who was in Romę in 1899 and was due to sail to In¬ 
dia to take charge of his see. Later in 1915 an English translation of this 
paper was madę by Very Rev. Mgr. A. M. Teixeira, which was published 
in The Catholic Register of Mylapore (Madras). These texts were repub- 
lished by The Examiner, Bombay.*’ From the latter we reproduce below 
the English translation of the inscription. 

I. 3. It is to be noted that in the following text the division into num- 
bers and the headings given in italics are not part of the French version 
but were added by the editor of The Catholic Register in the interests of 
greater clarity. The footnotes are those of Baron Textor da Ravisi. We 
keep strictly to that published text, although it could gain by some edit- 
ing of the language, the transliteration of certain Indian words, punctua- 
tion, capitalization, etc. For example, the Baron often spells Sanskrit 
words (e.g. Bhagavati) according to the Tamil (and French) pronuncia- 
tion {BagavatilBagavadi), omitting the aspirate (h), which I have re- 
stored. I have also italicised these words, as here, for their easier identifi- 
cation, but not proper nouns. Certain errors were madę apparently by 
the one or those who worked on the Barons French manuscript: “onda- 
yadittya" (read: oudayaditya/udayaditya), "kalygugam" (read: kaliyugam), 
"Ptasadam” (read: prasadam). I have done some other minimal editing 
also which I indicate within sąuare brackets [ ] but as a rule I have re- 
frained from supplying diacritical signs to Indian words, as they tend to 


^ Actes du douzieme congres..., pp. CCXLV - CCXLVI. The same abstract may be found 
also in another volume, Congres International des Orientalistes a Romę-. Bulletins (s d , 

S.I.), Bul., num. 22, pp. 7-9, signed by Dr. M. Carli. 

^ “The Udaipur Tablet," The Ezaminer, Bombay, 27 November 1915, pp. 477-478: and 4 
December 1915, pp. 487-488. Text reproduced from The Catholic Register, Madras, 1 Octo- 
ber1915 
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create an air of undue heaviness in a printed text. Finally, the English 
editor has divided the original text into a good number of paragraphs, to 
facilitate popular reading, whereas the inscription is practically one con- 
tinuous text without paragraphs. I have struck a golden mean between 
these two extremes. I have also eliminated the excessive and outmoded 
use of capitalisation of initials as in "Saints”, in pronouns referring to 
Christ or God ("His” cross, will). 


II. The Text of the Inscription 

1. {Invocation) 


AMEN 

He is the oniy son of the Most Blessed Lady. May he be praised!’ 

Glory be to Him who is the son of the Most High! O you the triple eye of this 
marveIIous Universe, the author of all that passes and the producer of the breath 
which will endure for ever; Invisible being which art not limited by space, and 
which having once assumed our flesh dost not cast off this raiment in the infinite 
grace of thy naturę! 

May the Hand Dispenser of all graces (Ima-v-atti), Corning to our assistance, 
deign to stand by us. 

2. (Dedication) 

I, Sangai, Yardaha (Lion the Generous)® in my lifetime of my own authority, 
and to the great joy of the Sabeans, wishing to efface my sins, which are morę 
numerous than the hairs of my head, to extirpate the malice there is in me; 

In order to fortify in the profession of the faith the unhappy Christians 
(kritta) of the kingdom of Malwa, to the end that sinners being immersed in the 
regenerating water they may become purified, and that being madę Children of 
God, having gone through all the exterior rites and received with eager care the 
sublime instructions of the Priest, they may partake of the glory of Life which de- 
scends upon the sacred altar. 

That the suffering souls may be delivered from their torments and receive 
their portion of the celestial happiness. 

And also to honour the saints, who have triumphed. To the end that, through 
the Church of the Blessed a morę abundant grace may gladden and strengthen 
the kingdom of Malwa, find the provinces united to it. 

Lastly that here one may, as it shall please the Mother of God, offer up with 
hymns and canticles the Holy sacrifrce in her honour. 


^ Sattiga! Schiigatse Aum nama! Aum Para Brahmatse nama! 

® Sangai or Sanhai reigned over Sagur [Sagar, today], a town of the Saces. The Saces 
and the Huns are of the same race. They came down to India 120 years before our era. The 
Saces remained Christians or Buddhists till the fourteenth centui-y, when they became 
Vishnuvites. 
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We, after having done penance and being penetrated with fear and a respect 
which makes us tremble all over, 

We re-edify this stone edifice, that it may once morę become the Holy Tempie 
of God under the invocation oi Bhagavati — the Lady Restorer and Ordainer. 

3. {Computation of the edification and re-edification) 

As this tempie was one of the first to be erected and has been restored with 
the greatest care, involving immense labour and has been built according to the 
rules of a most beautiful architecture and become the joy of all the countries of 
the Sabeans, and that the favours receWed through the Mother of God have madę 
it from ancient times a place of exceptional celebrity, here is what remains to us 
to relate: 

Ninę centuries had rolled by sińce the glory and mercy of the Uncreated, the 
Divine Orient, the man God, Christ, descended on the earth and also that, after 
having laid down the weight of his mortality he entered upon the possession of 
his glory, and after his holy Apostle (St. Thomas = Nadattigam Buddha) arrived 
among us, we should say, according to the era of Emperor Yikrama,^ 1116 years, 
the new era, which ought to be given here together with the one which marks the 
nine centuries. 

But after this time he who carried upon his shoulders the cross, the con- 
ąueror of his enemies became our peace, one records 981 years.It was during 
this time that, all darkness being dispelled, and the sovereign power of the Divine 
conąueror making art and virtue flourish, the Divine Orient {Udayadithya) was 
recognised as the master of all the Sciences and the King of kings. 

But in course of time the souls began to incline towards the earth and thus so 
great splendour of science and virtue disappeared. Heresies sprang up and men 
given to the use of the Kanja'' having prevailed, the whole empire was filled with 
trouble. A period of 446 years has elapsed sińce the commencement'^ of these 
evils. 

Then the good princes having disappeared there was one who was worthy of 
honour; this was Bava, one of my ancestors. 

After this time which was the age of misery (Kaliyugam), when the love of war 
was the only virtue, the holy tempie became deserted and in a short space it was 
only ruins without glory {Apujjaya Taubam). 


^ Vicrama (strength) Yikrama or Yikramaditya, King of Oudjdjayuit, after whom the 
Indian era takes its rise beginning 56 years B. C. in the month of March. It is therefore 
necessary to subtract 56 from our era in order to enter into this era, which is also called 
the era of Samvat (Sambut). 

'°AD. 1060. 

” Kanja or Kanya is the opium and chamre which one chews and smokes in order to 
get inebriated. 

‘^A.D 614. 
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4. {Description of the Ceremony — Collation) 

The whole of the nobility wishing, together with Myself to wash away this 
blemish, and all the families having betaken themselves in a great public proces- 
sion {Pratchasta Słabaii) to the holy asylum of Bhagavati, after mutual saluta- 
tions and felicitations, — We, following an ancient custom of the clients of Our 
Lady of Jambu, began by refreshing ourselves with fresh-milk which the pious 
shepherds of the neighbourhood had offered to us. 

5. (Sermon) 

This collation being at an end, and the part of the tempie that could be occu- 
pied filled up, Tansigaye'^ delivered a very pathetic [read: moving] exhortation, 
in which he conjointly extolled the naturę of the Holy Eucharist (Prasadam) and 
the power of the Dispensatrix (Atty). 

The sermon finished, the clergy {saba adigari, read sabhd adhikdri) according 
to the ancient custom of the country went and remained standing in the western 
part of the tempie. Then the Most Illustrious Sigyatu'"* the Grand Pontiff {Auma- 
ma[ha]-guru) began the sacred ceremony, 

The whole assembly, following him attentively assisted at the sacrifice of Life 
with all the veneration due to it. And as the divine service was being done with 
unusual solemnity, a great number of Priests (Tada) forming three rows about 
and below the Pontiff, celebrated together with him filled with great fervour. 

6. (Offerings) 

Meanwhile, the Lord of the Place, prince of blood royal, borę with very great 
modesty, the offerings which he had collected from the people, and when he had 
placed them upon the sacred stone at the foot of the Crucifix, the bell-ringer 
{Kala dasi atma), whose duty it was to give various signals to the people, sounded 
the brazen instrument. 

7. (Canon of the Mass) 

Then the chief Celebrant having gathered the offerings in a single heap, and 
having presented the most holy chalice of the sacrifice (Pań puja patram) to be 
refilled, sang alone in supreme ecstasy. The time soon arrived when he who 
Works wonders, incomprehensible in the heart of man, was to come down from 
heaven in order to rise from the oblations, being born once morę in answer to 
our prayers. 

And, the consecration finished (Nittar Maittam), he who is in the heaven of 
heavens, is there, offering himself with his real body and soul, with his sovereign 
and divine naturę. But to appear before us is not sufficient for his love; wishing 
to make himself one with us, and becoming, through the giving of his flesh, our 
true shepherd and nourisher {Ceva tadi), the divine master, becoming bread gives 


This name indicates a Brahman Aryan. 
This is a Syrian name. 
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himself up. But through the effect of an order superior to that of naturę, though 
divided and eaten, it preserves its integrity and incorruptibility. 

8. (Communion) 

Then the communicants, incapable of seeing anything — their eyes overflow- 
ing with tears — approached, and having received within themselves him, who is 
the strength of the saints, are madę one with him. 

The celebrant being unable to distribute sufficiently ąuickly the particie of 
Divine Fire to the disciples, twenty other priests joined him and the distribution 
was ąuickly done to those who bad been able to enter the holy place. 

Soon afterwards, this first gathering left the tempie, and those who, not being 
communicants, had remained outside, now entered to adore God; and a second 
service was begun and gone through for them. It was found that these last num- 
bered exactly 4,160 people, and that those of the first service, who had gone out 
to give them room, were not less than 4,339. But no one could count the number 
of those to whom was granted the favour of hospitality, nor the good works of all 
sorts that were done. 

Now that these things are over, may God, who is so intimately United to us, 
preserve us to the end that, delivered by him from every danger and every calam- 
ity, we may walk constantly during our whole life in the most perfect way. 

9. (Synchronism of Indian reigning kings) 

Lastly, sińce, according to custom, it is becoming to inscribe here the names 
of contemporary sovereigns it is necessary to mention: 

1. Cheyaghesa, a man of evil renown who reigns at present under the name of 
Pari-Deva, at the same time that the ąueen Avanti Madu, worthy of all praise and 
happiness, the only heiress, and chief of the Sogdians, is still alive. 

2. Martanda of Herat, a follower of Mahomed, a man of an incomparable 
audacity, who, in our ever increasing discords, occupies the sovereign power ; 
without being prevented in this by Mahata-Putra (the glorious son), who might 
do so, but who, having become Sasi-Putra (the weak and inconstant son) super- 
intends, in exile, the works of the fields at Camaum. 

3. Karthies Pri, who rules over Ninam (the Deccan). 

4. Yegali, over Kandana (Malabar Coast). 

5. Ramu Putra over Cadamma (Bengal). 

10. {Relic) 

May the account we have just written here under all these circumstances re- 
main for ever sheltered from all doubt and incertitude. 

But he who directs and conducts its execution, the most merciful heir and 
lord of the whole earth {Pamini Jukta), the head of the Priesthood (Tadajjaja) 
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(Our Most-Holy Father the Pope) Nicolas (Yictor)'^ deigning to have a true hair 
of the master of Debbi (the Divine, reach us, enclosed in a metal capsule, and the 
Archbishop Zacharias having established the authenticity of this relic (Jeya Palk- 
tam) we were delighted, as it was impossible for us to possess anything better, 
morę glorious, or morę miraculous; we rejoice because this will surely be for our 
Church a means of victory and welfare sińce it proceeds from the Chief of Our 
Mother (the Church?). 

May it, possessed of this treasure, increase our faith, dispel our fears and 
deliver us from sin; may it praised and celebrated throughout the whole world 
ever remain pure and sacred, as long as the Sun, the Moon, and their eclipses'* 
shall preserve their mutual accord. 

Mortal man that I am, uniting myself in spirit to the praises that the Earth, 
the Moon and the Sun render to God, I have given with joy these letters, I, the 
King of the Saces. 

11. (Slagam) [ślokam? = verse] 

Do you wish to escape the violent action of the poison which has perverted 
the Javanas (of the West)? Do by no means take the roads that lead to their Prin¬ 
cipal cities.'’ 

Do you wish to confound the science of the Buddhists the children of perdi- 
tion? Do what is right. 

If any despise knowingly this writing madę entirely at the command of Our 
Lord the King, let him learn that on account of his extreme malice, the plenitude 
of malediction is upon him. 

Amen. 

12. (Names of the writer, his fathers and the king’s) 

I, Devandasaya-Putra, son of the able Sidasaya Putra, serving as a graving 
tool in the leamed hand of the very excellent religious ‘Prappirebade,’ although 
good for nothing, have been able joyfully and without a mistake, to engrave these 
lines. 


III. Observations on the Inscńption 

The Udayapur inscription is a rather extensive document like the third 
century B.C. rock inscriptions of Emperor Asoka, which were long edicts 
of imperial magisterium or Buddhist morał catechesis. The translation 


Read Yictor instead of Nicolas. The Pope Yictor II lived in 1057. Jayam means victory 
and all the Catholic Christians whose baptismal name is Yictor are called Jaya Nadu or 
Jayapper. 

The Indians used Kidu (red) to indicate the eclipse of the Moon, and Raga (black) for 
that of the Sun. Kidu literally means a knot, but figuratively eclipse. 

The name of Javans or Javanas [Yavana] is applied to all the peoples of the North¬ 
west of India, the Persians, Arabs, Greeks, etc. 
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given above conveys an idea of the length of the Udayapur inscription. It 
is engraved on stone jambs of the principal porch of the tempie facing 
east. Their measurements vary: most vertical Stones measure 114 x 37 
cm, while several horizontal pieces measure 79 x 37 cm. Others are 
smaller. The inscription fills the surface of the jambs on the right side 
and on the left side and extends to the doorway on the right. Most of the 
inscription is ąuite readable, but some portions have been worn out at 
the uncaring hands of visitors and devotees. 

The Udyapur inscription is didactic, commemorative and celebrative 
in content and style. Since my several efforts to obtain a fresh English 
translation of this inscription by experts failed (as I shall explain at the 
end), I am relying on the translation given above, which is at the third 
remove: it is a translation that was madę in 1915 by Mgr. A. M. Teixeira 
at Madras (no expert in Indian epigraphy nor in English) from a French 
version presented in Romę in 1899 by Baron Textor de Ravisi, which in 
its turn was madę from the Latin translation madę by Father Burthey, 
S.J. This is admittedly like a relay race! Already the Baron had recog- 
nized the limitations of his paper, which compared two different transla- 
tions, the one of Father Burthey and that of Kamala-Kanta. 

The Archaeological Survey of India has published the Udayapur in¬ 
scription in its Corpus Inscriptionum Indicarum, to which reference will 
be madę below in section 4 entitled Indian Scholars on the Udayapur In¬ 
scription. However, this publication does not provide the fuli text of the 
inscription, as we shall see, which is surprising or perhaps even mysteri- 
ous. We have, however, first to situate our research historically. 

III. 1. Historical Setting 

Udayapur was a flourishing city, the Capital of ICing Udayaditya of the 
Paramara dynasty who restored its fortunes in 1059. It would seem that 
it is this restoration that is referred to in high-flown language in the in¬ 
scription where it says: "Ali darkness being dispelled, the sovereign 
power of the divine conąueror madę art and virtue flourish. The Divine 
Orient {Udayadithya) was recognized as the master of all the Sciences 
and the King of Kings.” 

Possibly there is also a word play on the name Udayadithya applying 
it to Christ as the Divine Orient. “His holy Apostle ... arrived among us.” 
It is not elear what precisely is meant by "us.” Does it mean that the holy 
Apostle arrived at Udayapur itself, or somewhere else in the Kingdom of 
Malwa, or rather somewhere in India in generał? This last seems unlikely 
sińce in the eleventh century there was no unified India as we know to- 
day. And who is this unnamed Apostle, ąualified as Nadattigam Buddha 
in the inscription? Is he Thomas or some other Apostle like Bar- 
tholomew, who also seems to have some credentials to be regarded as an 
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Apostle of India. On the basis of the translation currently at our disposal, 
however, nothing certain can be said in this matter. Baron Textor da 
Ravisi identified the Apostle as Thomas, seemingly by inference. 

It is significant that there is nothing in the inscription to suggest any 
link to the ideology or the influence of the apocryphal Acts of Thomas, a 
point which should give thought to those writers who see the Indian tra- 
dition about St. Thomas the Apostle as wholly dependent on the ATh. 

The Udayapur inscription must be set in the context of the presence 
of Christianity in north and central India, which was once morę wide- 
spread than is generally assumed (see below III.8). Udayapur itself is not 
generally known to Christian historiography in India except in some rare 
cases. Not surprisingly it is unknown to most Western writers. 

Our knowledge of the Udayapur tempie is scant partly because Mus- 
lim conąuerors in ihe fourteenth century laid their iconoclastic hands on 
it. The Muslims had entered central India already in the XI century. Ma- 
hamud of Ghasni and Mahammad Gori incorporated certain parts of 
central India into the Sultanate of Delhi. In the XIV century the Tugh- 
luqs conąuered vast areas of India and reigned for a short period marked 
by Yiolence, especially under the two Sultans, Ghiyas-ud-di Tughluą 
(1320-1325) and Muhammad bin Tughluą (1325-1351), the latter being 
particularly cruel and irreligious.'* Malwah was under the Tughluąs 
from 1310 till the break-up of the sultanate of Delhi in 1398. Sułtan Firuz 
Shah (1351-1388) swelled the ranks of Islam by exempting the converts 
from jizya (poll tax). Hinduism and Buddhism dwindled. The Christian 
minority, too, must have decreased and even become extinct in several 
places. The surviving Christians of Udayapur in the Malwa kingdom are 
said to have become Vaishnavite Hindus in the XIV century. And St. 
Mary’s Church, Udayapur, passed into the hands of the Hindus, who 
have used it sińce then as a Hindu tempie. Today there is no Christian 
presence (except for a medical officer from Kerala) in Udayapur, which 
is in the territory of the Syro-Malabar eparchy of Sagar (established in 
1977; Catholic population 6,844 [in 2005]; total population 4,629,270). 

The inscription dates itself according to the Vikrama era, called the 
era of Samvat, which began in March 56 B.C. In the year 1110 of the Vik- 
rama era, that is, 1060 A.D, King Sangai-Vardaha rebuilt the church.'^ 
The inscription mentions "according to custom the names of contempo- 
rary sovereigns”: namely “Cheyaghesa, a man of evil renown...; Mar- 
tanda of Herat, a follower of Mahomed [Muhammad], a man of incom- 
parable audacity...;’’ rulers over Ninam (the Deccan), "Yegali, who rules 


R. C. Majumdar, ed., The History and Culture of the Indian People, 11 vols. See vol. 6, 
The Delhi Sultanate, Mumbai: Bharatiya Vidya Bhavan, 3rd ed., 1980, pp. 52-80. 

But according to Krishna Deva, the tempie was built by King Udayaditya and com- 
pleted in 1080 (see below IV.l). 
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over Kandana” (Malabar coast), “Ramu Putra over Cadamma (Bengal). It 
will be for experts of Indian history of this period to check these refer- 
ences with the coordinates of the known Indian chronology. 

Seen as an inscription on the porch of a building, which was rebuilt 
in the eleventh century to replace an earlier church that had lain in ruins 
for four centuries, the Udayapur inscription is a document of particular 
interest to the history of Christianity in India. Although it is not a con- 
temporary historical witness, its reference to the arrival of an Apostle of 
Jesus Christ is not without some significance. As an the eleventh century 
document it may be inserted among the patristic texts on the Apostle 
Thomas, thus reinforcing their collective witness about the apostolate of 
St. Thomas in India independently of the ATh. 

III. 2. Udayesvara Tempie 

According to the translation of the inscription madę by Father Bur- 
they, Udayesvara tempie was built originally as a Christian church. A 
brief account of the history of the building is given in the inscription it- 
self as follows. 

This tempie was one of the first to be erected and has now been restored with 
the greatest care, invoIving immense labour... Ninę centuries had rolled by 
sińce the glory and mercy of the Uncreated, the Divine Orient, the Man God, 
Christ, who descended on earth and, after having laid down the weight of his 
mortality he entered upon the possession of his glory. And after his holy apos¬ 
tle [St. Thomas], Nadattigham Buddha, arrived among us.... He who cairied 
upon his shoulders the cross, the conąueror of his enemies, became our 
peace.... All darkness being dispelled, the sovereign power of the divine con¬ 
ąueror madę art and virtue flourish. The Divine Orient {Udaydditya) was rec- 
ognized as the master of all the Sciences and the King of Kings.” There fol- 
lowed an era of great splendour of science and virtue, which, however, van- 
ished with the onset of kaliyugam (the era of evil and misery) marked by here- 
sies, wars and consumption of opium (kanja). The holy tempie was deserted 
and soon it fell into mins. And now, to remove this blemish and to efface my 
own many sins, I have rebuilt this tempie according to the wish of the nobles 
and dedicated it with the participation of the people. 


The text of the inscription goes into first person here: “I have rebuilt 
this tempie." King Sangai-Vardaha then delivers a sharp jibe at the Bud- 
dhists: "Do you wish to confound the science of the Buddhists, the chil- 
dren of perdition? Do what is right [dharma?].” Resurgent Hinduism 
preyailed over historical Buddhism, which had been madę the State 
religion of India by Asoka without, however, imposing it with force. The 
inscription wams against the sophistry of the Yavanas (lonians, name 
applied to the Greeks but also to the Persians and Arabs of North-west 
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India) and of the Buddhists. By the eleventh century it would seem to 
have become fashionable to despise Buddhism. 

III. 3. The Inscription 

According to Baron Textor de Ravisi, the inscription was copied in 
1840 by Prinsep [Princeps] and was transcribed into modern Devanagari 
script by Captain Burkę [Burt], The Asiatic Society of Calcutta published 
it in its Annals (vol. IX, p. 545sq.) together with an English translation 
madę by Kamala-Kanta (under the pseudonym Saranba Pruskad). Fa- 
ther Burthey madę a Latin translation of the published text of the in¬ 
scription. But he had not seen the tempie, a fact which may not be ir- 
relevant for the understanding and assessment of his translation. Baron 
Textor da Ravisi, too, rejected the translation of Kamala-Kanta as devi- 
ant as it read "Brahmin dogmas” into a Christian text. We can check it, 
for example, by comparing the two versions of the initial invocation. 

The Udayapur inscription is written in the medieval Devanagari 
script. But the language itself is a mixture of Pali and Tamil, according 
to Father Burthey; "the inscription is morę Tamil than Sanskrit, for it 
makes use of endings of verbs and of pronouns, which are Tarnik”^® If so, 
it is understandable that someone like Kamala-Kanta could have been 
put off in translating it and it would be preposterous to suspect him of 
being fraudulent, as does Baron Textor da Ravisi. But how are we to ex- 
plain Tamil elements in the inscription, unless we are to suppose that the 
Christianity of Udayapur was influenced by South Indian Christianity to 
a substantial extent? 

As regards the structure of the inscription even non-experts can make 
out that, although it is mostly prose, in part it consists of verses com- 
posed in various meters, of eight, nine or ten syllables but elsewhere also 
longer ones. 

As regards the script itself, the different sentences are written without 
each word being separated by an intervening space, as is the modern us- 
age. This makes it difficult for those who are not experts in epigraphy to 
read the Udayapur inscription. Since long compound words can be con- 
structed in Sanskrit running over one or morę lines, to the despair of 
debonair doctors but to the delight of pundits who parse out different 
meanings from the different possible combination of words, it is not 
surprising if the Udayapur inscription has been read and interpreted dif- 
ferently. 

The inscription concludes with the name of the one who wrote it, 
namey, Devananandsaya-Putra, who served as an engraving tool in the 


20 ‘"ptie Udaipur Tablet,” The Examiner, p. 487. 
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hand of “Prappirebade,” seemingly an epithet of King Sangai-Vardaha, 
who had undertaken to rebuild the ruined church. 

III. 4. Initial Invocation 

The inscription begins with an invocation. It has been transcribed in 
part as follows; Sattiga! Schiigatse Aum nama! Aum Para Brahmatse 
nama! According to Kamala-Kanta’s translation this invocation is ad- 
dressed first to Ganesha, and then to Siva, who is described elaborately 
as follows; 

May success accompany this salutation to Ganesha, the Virgin’s son, the Sov- 
ereign Divinity! 

Hail! thee Consort of Parvati (Siva), the source of prosperity, who has in 
each cheek three ears, ten hands, two animals to ride on (the Buli and the 
Lion), who carries the half-Moon on his forehead, the Ganges on his head. 
His whole person is covered with ashes and surrounded by serpents; and he 
has blue neck and half of his body is embellished by Haimavati (his wife), 
who wears in her ankles gold bangles shining with jewels.^' 


Father Burthey’s translation, however, is totally different. In English 
it would read as follows: "He is the only son of the Most Blessed Lady. 
May he be praised! Glory be to Him who is the son of the Most High!" 
While Kamala-Kanta sees the invocation as addressed in the first place 
to "Ganesha, the Virgin’s son, the Sovereign Divinity," Burthey sees here 
[Jesus Christ] "the only son of the Most Blessed Lady ... the son of the 
Most High." Indeed, the two translations differ widely and are set in two 
different mental horizons. This led Baron Textor de Ravisi to infer that 
the Brahmin had bent the text to suit his Hindu mindset. But this is not 
a compelling conclusion. 


III. 5. Liturgy 

The inscription is a commemorative act on the occasion of the dedi- 
cation of a new church under the title of the Blessed Virgin Mary by the 
Archbishop Zachariah. Two Holy Masses were celebrated one after the 
other for vast congregations of worshippers numbering 4339 and 4160. 
And the service of as many as twenty priests was needed for the distribu- 
tion of the Holy Communion. But where did such a vast congregation of 
worshippers assemble? The Udayapur tempie we see today, built accord¬ 
ing to the canons of Hindu tempie architecture, can hardly contain morę 
than fifty-sixty people. Traditional Hindu temples are not madę for the 


"The Udaipur Tablet,” The Examiner, Bombay, December 1915, pp. 487-488 
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liturgical worship of congregations but for individual paja or family de- 
votion. But our text mentions equivalently the nave of the church/temple 
filled with people numbering 4,339 (see above II.8) to whom a sermon 
was preached (II.5). The present tempie, as we saw above, is a lone 
survivor of a cluster of buildings, most of which were destroyed by the 
Tughluąs (see above III.l). North of the surviving gopura, there is a vast 
esplanade and ample space further on for large crowds to gather and for 
vast halls to assemble in. What kind of buildings stood there is a matter 
for anybody to guess today as long as no sketch of their shape and size is 
known to have survived. 

For the solemn occasion of the dedication of the church Pope Nicho¬ 
las II (1058-1061), “the head of the priesthood,” sent a relic “enclosed in 
a metal capsule." The authenticity of this relic was established by Arch- 
bishop Zachariah, to the delight of all. ‘Tt was impossible for us to pos- 
sess anything better, morę glorious, or miraculous ... sińce it proceeds 
from the chief of Our Mother {the Church'?)." This is a elear indication of 
the communion between the Church in India and the Apostolic See of 
Romę in the eleventh century. As such it runs counter to the preconcep- 
tions of some people about the Church in India in the pre-colonial period 
as if it were simply heretical tainted with the Nestorianism of the East 
S 3 Tiac Church. 

The inscription speaks of the Holy Mass as a sacrifice, of two Masses 
celebrated in succession on the same altar, of the Holy Eucharistic 
communion as prasdda, of sharing milk before the Mass, which recalls 
the agape of the first Christian communities, etc. These are certainly de- 
tails that concern the history and theology of liturgy. To be noted further 
is the mention of concelebration (“a great number of priests forming 
three rows about and below the Pontiff, celebrated together with him”), 
of the crucifix, bell-ringing, etc. But where could the concelebration have 
taken place? The interior of the tempie is too narrow and confined to 
contain many priests, so that not only the congregation but even the 
concelebrating priests must have had to take their stand out in the open, 
unless, as we said before, a church with an ample nave was part of the 
tempie structure. Besides, the inscription has "many liturgical words 
connected in some sense with the Syriac language," comments Baron 
Textor de Ravisi. This would seem to point to a link with the Syriac tra- 
dition, but not East Syriac (see above). Besides, the presence of OM 
(AUM), which oceurs twice in the initial invocation, is highly significant 
for inculturation. Its overflowing overtones are indeed lost in Burthey’s 
version, "May he be praised! ... Glory be to Him...”, but its presence de- 
serves special attention in the study of ancient Christian liturgy in India. 
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III. 6. Theology 

Theological interest can focus on the mention of the favours received 
through the intercessory power of the Blessed Yirgin Mary called 
“Mother of God,” on the veneration of saints and of holy relics, on the 
mention of the release of souls from the State of purification after death 
(purgatory), etc. These points indicate rather a Catholic tradition, which 
may surprise certain savants who would see Christians in India prior to 
the aiTival of the Portuguese as non-Catholic heretics, either Nestorian in 
faith, or Antiochian in allegiance, or pre-Protestant (Urprotestantism) in 
practice. Such judgments would need to be set aside as overhasty, preju- 
diced or untenable. As was observed by the editor of The Catholic Regis¬ 
ter in the introductory notę, "the inscription ... reveals to us — and that 
is where its importance mainly lies — not only the orthodoxy of those 
Christians, but also many points of Catholic belief and practice.” Indian 
Christianity was no monolith, in spite of the links between Malabar and 
the East Syriac Church and the traditional title “All-India” of the metro- 
politan. Not all the scattered Christian communities in India, even those 
looking to St. Thomas as their founding Apostle, were necessarily under 
the metropolitan. Just as Christianity in China during the VII-IX centu- 
ries was not only "Nestorian” or East Syrian,^^ so also Indian Christianity 
does not seem to have been exclusively East-Syrian. It may be noted fur- 
ther that in the Udayapur inscription the Christians are called “Kritta" 
(from Christ), not "Nasranies,” as they came to be called in Malabar after 
the Muslim usage. 

The primordial imagery in the inscription is that of the light dispel- 
ling darkness. This imagery is not only biblical but corresponds to the 
abiding aspiration of the Indian soul, expressed in the Upanishads, 
"tamaso md jyotir gamaya (May I pass from darkness to light!).” The light 
is the uncreated Divine Orient, the Man God, [Jesus] Christ. The incarna- 
tion is expressed in the Indian category of avatar (descent). The paschal 
mystery of Christ’s passage from the condition of the biblical flesh (sarx) 
to that of the spirit is expressed equivalently: "Christ laid down the 
weight of his mortality and entered upon the possession of his gloiy.” 
His death was death on the cross, which "he had carried on his shoul- 
ders.” His messengers function is essentially to enlighten. And so he is 
presented in the Indian category of the Buddha, the Enlightened One. 
Seen thus, the inscription can be regarded as a striking example of 
theological inculturation. 


LinYing, “Fulin Monks: Did Some Christians Other Than Nestorians Enter China 
During the Tang Period?,” POC 57 (2007) 24-42. Not only the Nestorian monks but also the 
Melkite monks euangelized China. 
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III. 7. Ecclesiology 

The inscription States that it was madę at the dedication of a new 
church, which was built “to the great joy of the Sabeans.” In particular 
its “most beautiful architecture ... has become the joy of all the countries 
of the Sabeans.” Who are these "Sabeans”? The word "Sabean” or 
"Sabaean" has the dictionary meaning “pertaining to Saba” or “inhabi- 
tant of Saba,” an ancient kingdom in south-western Arabia, today 
Yemen. Obviously this meaning does not suit the context. In the history 
of religions, the Sabeans can mean various religious groups, of which 
two are worth considering. 

First, the Sabeans {Sdbiun) are mentioned in the Qur'an, along with 
the Jews, Christians and Zoroastrians, as “people of the Book,” that is, 
people who have holy scriptures (those favoured by the one true God 
with a revelation) and hence are to be dealt with differently from the 
idolaters or polytheists. 

Second, the Mandaeans, a Semitic people of central Iraq, Gnostic in 
ideology but regarded by Islam as a Christian sect. "They are famous as 
excellent workers of artistic objects in silver and are usually called Suh- 
bah."^^ 

The first meaning can be excluded in the context. As to the second 
meaning, we may well suppose that Sabean artists were employed in the 
construction of the building at Udayapur, which indeed is an artistic 
achievement. However, there is a difficulty. A new building would not 
become “the joy of all the countries” of the artists till visitors from those 
countries had time to come and admire it, not already at the completion 
of the Work. The right interpretation, therefore, may have to be sought 
elsewhere. Perhaps the word translated as “Sabeans” is related to sabhd 
(Sanskrit, “assembly”, “Church”). This hypothesis gets further boost 
from the fact that “Saba adigari” (= Sabhd adhikdri) is used to refer to the 
clergy (see above, paragraph 5). Thus the meaning would be that eveiy- 
where in the Church there was rejoicing; all the Christian faithful were 
glad. In another hypothesis one could link the word to sdbe (Syriac, 
“elders” or “seniors" or "old people”); if so, the meaning would be that 
satisfaction was expressed in the whole kingdom of Malwa by the yógam, 
the church administration body being composed of seniors or prominent 
people in the various localities. 

The above mentioned use of the term Sabhd adhikdri with reference 
to the clerics invites some reflection. The word implies that the clerics 
had authority (adhikdram) in the Church. The Mass was celebrated by 
the Pontiff and the priests concelebrated with him while the people par- 


"Sabii,” art. Enciclopedia Italiana, XXX, Romę, 1936, p, 380. 
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ticipated, This is real communion of the people of God, but it does not 
evidently indicate a democratic levelling down, which certain romantics 
would see in ancient Indian Christianity; for they cannot find any real 
distinction between the clergy and the laity, if not that of servant and 
master, the clergy being the servant and the laity the master, thus mak- 
ing hierarchology stand on its head. 

III. 8. Architecture and Art 

From the standpoint of architecture, the Udayapur tempie is "the fin- 
est tempie of the Paramara style,” according to Krishna Deva (see below 

IV. 1). Specially noteworthy is the motif of what seems to be the rising 
sun flanked by two identical crosses engraved on a stone slab, which 
may have occupied a prominent place once but today forms part of the 
debris. This rising sun seems to represent the ‘‘Divine Orient” {udayd- 
ditya: udaya = rising; aditya = the sun) mentioned in the inscription. Ac¬ 
cording to Krishna Deva, the king who reigned in the Malwa kingdom 
between 1070 and 1086 was called Udayaditya, "after whom both the 
tempie and the site [place] are known.” He had succeeded King Bhoja 
(1010-1065), the best known ruler of the Paramara dynasty. Names of 
persons and places compounded with "udaya" are veiy common in India 
with its mystiąue of the rising sun. As regards the two crosses, one may 
even argue that, like the cross on the coins of Ujjain, they are not Chris¬ 
tian crosses at all but merely pre-Christian Indian ornamental motifs 
(see illustration 5). In any case, they are ąuite different in form and style 
from the so-called St. Thomas cross found in Mylapore and in certain 
places in Malabar. If they are indeed Christian crosses, they argue for the 
pluralism of Indian Christianity in the first millennium. 

The dedication of the Church was under the title of Mary Mother of 
God. If an image of Mary is kept in a Catholic church dedicated to her, it 
could be expected to be placed in a rather prominent place. No such im¬ 
age is to be found today in the Udayapur tempie. This, however, need not 
mean that there was nonę formerly; it may have been destroyed by the 
Tughluąs. The crucifix mentioned in the inscription is no morę there 
either. The tempie is adorned with many statues of female figures, but 
several of them have their bosoms mutilated bearing doleful witness to 
the iconoclastic paroxysm of the Tughluąs. 

Among the female figures there is one which is remarkable for an im- 
portant detail. It represents a mother holding her child in her left hand, 
while her right hand is held high with the palm seemingly showing ab- 
haya mudra. Unfortunately the upper part of the child’s body has been 
completely destroyed while the mother has suffered less damage (see il¬ 
lustration 6). But this statuę is placed in a row of many statues, outside 
the tempie, on the left flank of the sikhara (the seven storey tower or 
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spire above the sanctuary) at about four meters above the ground. Some 
think that these two figures represent the child Jesus in the arms of his 
mother Mary, that is, the Mother of God mentioned in the inscription.^'* 
Indeed, Shiva Kant Dwivedi has written about "Syncretic Images from 
Udayesvara Tempie at Udaipur.’’^^ Ą^d two Christian scholars of Sanskrit 
literaturę and art, whom I consulted, agree: on being shown the above- 
mentioned photo of mother and child they remarked that traditional 
Indian art, although very rich and profuse in representing female figures, 
does not display the motif of a mother holding a child in her hands. For 
some this argument is conclusive that the Udayesvara mother and child 
represent Mary and Jesus. Not all will perhaps be convinced. At any ratę 
this is surely a clue worth pursuing further. 

III. 9. Christian Communities in Medieval India 

Some may wonder whether there were Christians at all in central In¬ 
dia in the medieval period. Actually there were then morę Christian 
communities spread over the subcontinent than is generally known.^*’ 
The French Dominican missionary Jordan Catalani of Severac in 1321 
noted several smali communities of nominał Christians scattered around 
Broach, in Thana and Sopara, "where the Apostle St Thomas had 
preached.” Jordan visited some of these communities. They claimed to 
have been originally evangelized by "St. Thomas the Great.”^’ It would 
seem that these scattered Christian communities gradually dwindled and 
disappeared, one of the causes being lack of proper pastora! care. Unfor- 
tunately we do not have morę specific Information about early or medie- 
val Christianity in central India. The Udayapur inscription may seem to 
make good this lacuna to some extent. 


Abraham Kunnatholy, in his St. Thomas' Christians in Madhya Pradesh, Bangalore. 
Asian Trading Corporation, 2007, p. 75. In this doctoral work the author States misleadingly 
that the statuę is in "the sacrosanctum of the present tempie.’’ He also says that the inscrip¬ 
tion is "on one side of the main entrance’’ (p. 74), whereas it is on both sides. He finds that 
it is too long to be "the inscription spoken of by the Baron’’; that "it was from Latin that Fr 
Burthy [sic] had translated the text’’ (p. 77); that "the tempie is facing west’’ (p. 75). Krishna 
Deva writes that the tempie faces east (see below IV. 1). 

See Dwivedi's study in R. K. Sharma and R. C. Agarwal, eds., Krhna Smiti Studies in 
Indian Art and Architecture, Delhi, 1995. 

Abraham Mattam, The Indian Church of St. Thomas Christians and Her Missionary 
Enterprises Before the Sixteenth Century, Kottayam, OIRSI, 1985, pp. 27-28. Thomas Nan- 
gachiveetil, Asiayile Marthoma Sabhakal, (Malayalam), 2 vols., Trivandrum: Jayamatha 
Publications, 1982, 1985. 

Jordanus, Mirabilia Descripta: Wonders of the East, H. Yule, trans., London, 1963, p. 
31; A. M. Mundadan, History of Christianity in India, I. Bangalore: Theological Publications 
in India, 1984, pp. 130-140. 
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Finally, it may be observed that, apart from occasional references like 
a brief summary found in Bernard Thomma and a partial English trans- 
lation of the Udayapur inscription in A.D. Mattam,^® it does not seem to 
have attracted the attention of Indian writers who have written on the 
origin or history of Christianity in India. Hence not surprisingly it has 
escaped the notice of most Western writers as well. Among those who 
wrote recently on the ąuestion of St. Thomas the Apostle in India, as we 
saw in the introduction, only two refer to the Udayapur inscription. 


IV. Indian Scholars and the Udayapur Inscription 

The translation and interpretation of the Udayapur inscription as pre- 
sented above represent a Christian perspective adopted chiefly by West¬ 
ern scholars, which is rather unknown in India, except for a smali num- 
ber of Christians. Moreover, there seems to be an air of mystery about it 
judging by some recent publications by Hindu writers in India. We cite 
below two outstanding scholars. 

IV. 1. Krishna Deva 

In his two-volume work entitled Temples of India Dr. Krishna Deva, 
former director of the Archaeological Survey of India, describes nearly 
300 temples of archaeological interest. Among them is Udayesvara 
Tempie.Krishna Deva gives a generał description of the tempie at 
Udayapur (which he spells as Udaypur) with several minutę details; but 
surprisingly he does not mention the inscription at all. We cite below his 
first and last paragraphs of his account, sparing the reader the central 
portion, which is fuli of minutiae. 

The Udayesvara tempie at Udaypur (Distt. Yidisha) is the finest tempie of the 
Paramara style built by king Udayaditya (A.D. 1070-1086) after whom both 
the tempie and the site are known. Completed in A.D. 1080, the tempie is sur- 


Bernard of St. Thomas, Mdr-Thoma-Kristianikal, 2 vols., Mannanam, 1916, 1921; see 
I, pp. xxiii-xxvi; Abraham Mattam, The Indian Church of St. Thomas Christians and Her 
Missionary Enterprises Before the Sixteenth Century, Kottayam, OIRSI, 1985, pp. 27-28; 
idem, The Forgotten East, Satna: Ephrem’s Publications, 2001, pp. 74-77. 

S. Mimouni, "Thomas (apótre)," Dictionnaire de Spiritualite, XV, Paris, 1991, cols. 
708-718: “L'apostolat de Thomas dans ITnde serak mentionnć dans une inscription 
d'Oodeypure, pres Sagus, dans ITnde orientale," citing Beilage zur Allgemeinen Zeitung, 8 
Janiver 1900, p. 7; “Tomas (Santo) ó Didimo," Enciclopedia Uniyersal Ilustrada, vol. LXII, 
Madrid: Espasa-Calpe, 1979, pp. 571-572, at 572. Also in vol. 29, Madrid: Espasa-Calpe, 
2002, p. 12872. 

Krishna Deva, Temples of India, 2 vols., New Delhi: Aryan Books International, 1995, 
reprint 1996, I, pp. 181-183. 
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rounded by eight subsidiary shrines, now ruined, and stands on a moulded 
platform terrace approached by a stairway flanked by colossal Saiva door- 
guardians. The tempie faces east and comprises of a saptaratha sanctum of a 
stellate-cum-circular plan, a kapili, and a mandapa communicating with three 
single-bay porches (Fig. 73; PI. 223), preceded by a Iow flat-roofed sabhaman- 
dapa in the same axis. While the sanctum has a seven-storeyed sikhara of the 
Bhumija class with spines carved with gavaksha-arches at the four cardinals 
and five vertical and seven horizontal rows of distinctive sikharikas (based on 
pilasters) in each ąuadrant, the mandapa has a samvarana (bell-roof) of an 
individual variety. 

The sanctum is. entered through a doorway replicating the design of those 
of the porch and enshrines a Siva-linga. It has a ceiling composed of two in- 
tersecting sąuares adorned by lotus soffit and kirttimukkas. 


Krishna Deva is obviously concerned with a detailed description of 
the existing tempie architecture using the proper technical terms. Thus 
he speaks sikhara, which is called popularly gopwra. From his detailed 
description it is evident that it is the account of an eyewitness. Neverthe- 
less, he does not mention the inscription at all, which certainly could not 
have escaped his attention as he entered the mandapa through the east 
porch, both of which he mentions. This silence is all the morę intriguing 
sińce he cannot but be familiar with the following publication, which 
also deals with the inscription. 


IV. 2. Trivedi 

The scholarly Indian archaeological publication Corpus Inscriptionum 
Indicarum has a short article on the Udayapur tempie inscription by 
Harihar Yitthal Trivedi. This article presents also a piąte illustrating six 
lines of the inscription,^' seemingly implying that they comprise the en- 
tire text of the inscription. Trivedi did not visit the tempie to see the in¬ 
scription for himself, but, as he says, upon his reąuest a copy was sent to 
him "by the Superintending Archaeologist of the Central Circle of the 
Archaeological Survey of India.” Trivedi describes the inscription in 
great detail giving also some useful bibliographical references. 

In the following extract I have inserted these references in the foot- 
notes in continuous numeration. The italics and the bold letters belong 
to the original. I have divided the extract into shorter paragraphs and 
numbered them consecutively for the sake of easier reference later on. I 


Harihar Vitthal Trivedi, ed., Corpus Inscriptionum Indicarum, vol. 7: Inscriptions of 
the Paramaras, Chandellas, Kachchapaghatas and Two Minor Dynasties. Delhi: Publications 
of Archaeological Survey of India, 3 Parts (Part 1, 1991; Part 2, 1978; Part 3, 1989), see Part 
2, pp. 65-67. 
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shall indicate a few omissions with three dots (...) and my own additions 
within sąuare brackets [ ]. 

1. This inscription is incised on a hard, fine-grained red sand-stone, imbed- 
ded inside the east entrance of the great tempie known as of NilakantheŚYara, 
at Udaipur,^^ a Hamlet in the Basoda pargand of the Yidisha (Bhilsa) District 
of Madhya Pradesh. 

2. The record has often been noticed, first by General Cunningham in his 
Archaeological Survey of India Reports, Vol. IX (1874-77), p. 109, then by Kieł- 
horn in the Indian Antiquary, Vol. XX (1981), p. 83, and subseąuently by D. R. 
Bhandarkar,^^ M. B. Garde^"* and some other scholars.^^ 

3. It is edited here for the first time from the original and an impression 
prepared and supplied to me, at my reąuest, by the Superintending Archae- 
ologist of the Central Circle of the Archaeological Survey of India. 

4. The writing which is fairly well preserved covers a space 46 cms. broad 
by 27.95 cms. high. It consists of six lines. The size of the letters is about 4 
cms. The characters are of the Nagari alphabet; they are well formed and 
carefully cut.... 

5. The language is Sanskrit; and except a verse in the beginning, which is 
not numbered, the whole record is in prose. The orthography shows the 
usual peculiarities such as the occasional use of the dental sibilant for the 
palatal as in sirasi, 1. 3, the doubling of the a consonant after r, as in sarwa-, 
1. 2; this doubling is also to be found in a solitary instance in -chchhatra-, 1. 
1 . 

6. The inscription refers itself to the reign of a king of the name of 
Udayaditya. The object of it is to record the hoisting of flag on the tempie. 
The inscription is dated in 1. 5, only in figures, in the (Yikrama) year 1137, 
the seventh tithi of the bright half of Vais'ak:ha on the transition of the Sun on 
a rdśi which is not named. The year corresponds to 1080 A. C.... 

7. After the customary word svasti, the inscription expresses blessings in 
favour of the king Udayaditya for bringing the earth (his kingdom) under one 
sovereignty and mentions a union or transition of the Sun {samkrdnti). [linę 3 
end]... 

8. Lines 3-4 of the inscription inform us that the verse (which begins the 
record) was composed by Pandita Mahipala, who was the son of Pandita Śrin- 
gavasa. Then we have the datę [in linę 5]. 


For the history of Udaipur and the archaeological remains found at the place, see 
Cunningham's A.S.I.R., Vol. YII, p 81; ibid., Vol. X, p. 65; A.S.I.R., W.C., 1913-14, p. 64; 
A.S.I.R., 1913-14, p. 133; ibid., 1914-15, p. 165, and ibid., 1925-26. p. 188. 

P.R.A.S, W.C., 1913-14, p 22. 

A.R.A.D.G.S., V.S., 1974, No. 105. The report is unpublished and the reference here is 
to H. N. Dvivdi’s Gwdlior Rdjya-ke Abhilekha (Hindi), No. 51. 

For example, in H.P.D . p. 135. 
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IV. 3. Some Critical Observations 

A few critical observations seem to be in order here. The numbers 
given in brackets below correspond to the numbers assigned to the 
citations above. 

1. Trivedi spells the name of the place as Udaipur, whereas Krishna 
Deva uses the spelling Udaypur. What is found on standard maps is 
Udayapur. Although all these are legitimate variations in spelling the 
same name in English, it would seem that in generał modern practice, as 
evidenced by maps, “Udayapur" is standard. 

2. According to Trivedi, the "first” published reference to the Udaya¬ 
pur inscription is “General Cunningham in his Archaeological Survey of 
India Reports, vol. IX (1874-77), p. 109.” This overlooks the text of the 
inscription published earlier by the Asiatic Society of Calcutta in its 
Annals, vol. IX, p. 545ss together with an English translation by Kamala- 
Kanta under the pen name Saranba Pruskad (see above I. 1). 

3. In the light of what has been said above (2) the claim madę here 
that the inscription “is edited here for the first time from the original" 
cannot be sustained. 

4. The description of the inscription that “the writing covers a space 
46 cms. broad by 27.95 cms. high. It consists of six lines” shows clearly 
that Trivedi did not have at hand the fuli text of the inscription but only 
a minimal part, having missed out on the far greater part (see illustration 
4). 

5. It may be noted that the first linę of the inscription reproduced in 
the illustration ends with Udayaditya nrpatih (“King Udayaditya”). 

6. Whereas the reproduction of the original text of an inscription is 
normally followed by its transcription in modern Devanagari script, as 
may be seen in the case of other inscriptions reproduced in the same 
Yolume of the Corpus, no such transcription is given in the present case. 
This omission will be regretted by those who are not experts in 
epigraphy. 

7. Regrettably, no English translation accompanies the text of the 
inscription, following what seems to be a policy of the Corpus, a policy 
which makes this great work inaccessible to all but a privileged group of 
epigraphists. 

But what is most surprising and intriguing is that not even one tenth 
of the inscription on the east porch of the Tempie at Udayapur has been 
reproduced or accounted for in the Corpus Inscńptionum Indicarum. 
This means that morę than ninety percent does not figurę in Trivedi’s 
edition.^^ 


See piąte 2, which includes the six lines (see centre) reproduced in the Corpus 
Inscńptionum. 
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It is difficult to believe that the Archaeological Survey of India is 
ignorant of the fact that the Udayapur inscription is very much longer. 
The first ąuestion then that springs to mind is; Is someone trying to hide 
something? If so, what? Krishna Deva, former director of the Archae¬ 
ological Survey of India, who visited the tempie and could not but have 
seen the inscription as he entered the mandapa through the east porch, 
is silent about it. Again it is difficult to believe that such an outstanding 
scholar as Trivedi, although he did not visit Udayapur, missed out on the 
essential bibliography on the inscription, which includes the publication 
of its text with an English translation by “Saranba Pruskad" (= Kamala 
Kanta) in the Annals of the Asiatic Society of Calcutta. Why employ a 
pseudonym in a scientific journal unless someone has something to 
hide? Hide what? Contrived silence? Pretence of ignorance? These are 
ąuestions that arise spontaneously and cannot be set aside especially 
after one has seen the translation of the Udayapur inscription by Burthey 
and its manifold implications from a Christian perspective (see above 
III. 1-8). 


V. Finał Observations 

Wishing to unravel the mystery surrounding the Udayapur inscrip¬ 
tion, I visited Udayapur on 3 July 2007 with a group of friends. Udayapur 
is about 170 kms north-east of Bhopal by road in Madhya Pradesh, pass- 
ing through Yidisha and Basoda, which are linked morę directly also by 
the railway. We took several photos of the tempie and of the inscription 
(see below). The guardian priest, Yijaysharma Pujari, acted as our guide 
and told us the story of the tempie. It was built by King Udayaditya 
(1059-1086), he said, and was in building for twenty-one years. In 1080 it 
was dedicated to Siva and Parvati, The tempie has also representations 
of other deities of fire and of rain. It suffered widespread destruction 
under the Tughluąs, and he pointed to the mutilated statues standing on 
the tempie gopura and the heaps of debris of architecture and sculpture 
lying about.^’ Three other gopuras were destroyed completely. Only one 
gopura is still standing today. It, too, suffered much damage as the num- 
ber of mutilated statutes testify. The tempie was partially repaired in 
1929, but was repaired morę systematically by the Maharaja Sivaji Rao 
Alijah Bahadur of Gwalior in 1969 with the help of the Gwalior Archae- 


Sułtan Firuz Shah Tughluą (1351-1388) noted down in his diary: "I destroyed their 
idol temples and instead thereof raised mosąues.” Cited in The Oxford History of India, 4'^ 
ed., Oxford University Press; Delhi/London, 1958, p. 259. Much Hindu art was destroyed or 
mutilated because "The Muslims of the fourteenth century ... were convinced that the tol- 
erance of idolatry was a sin" (p. 260). 
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ological Department. Asked about the inscription on the jambs, the pu- 
jari confessed his incompetence in Sanskrit. But he said that there were 
books about the tempie. He mentioned three authors (Elky Jinnag, Dr. 
Bridi, Archaeologist Nagarche), but their books were not there for sale. 

We could see for ourselves that the inscription has suffered in part at 
the hands of visitors who touch or feel it or graze the jambs of the porch 
as they pass by or hołd on to them for support. The inscription needs 
protection behind glass panels so as to prevent its being worn out in 
course of time by the uncaring hands of pilgrims and tourists. 

With the fuli text of the inscription on a CD in hand, but unable to 
decipher it with my limited knowledge of Sanskrit, I approached three 
Sanskrit scholars one after the other to have the text read, copied and 
translated. I failed. Their excuse was lack of expertise in medieval San¬ 
skrit or ancient inscriptions. One of them wrote to me a courteous letter 
as follows. 

I went through the photographs of the Sanskrit writings on the wali of 
Udayesvara Tempie. I could not decipher much, firstly because it is not very 
elear, secondly because it is written continuously without breaks. The only 
way is perhaps to transcribe each letter, and then try to construct words and 
sentences and make sense out of it. It needs a lot of time, which I do not have 
now. 


I then referred the matter to the Institute of Epigraphy, Trivandrum, 
sending a copy of my CD. I got the reply that, sińce it is an ancient in¬ 
scription in central India, someone acąuainted with the historical back- 
ground of the area should be approached. I knew of no such person per- 
sonally. So I decided that it would be morę practical to publish the whole 
story, so that it might perhaps come to the attention of some interested 
and competent scholar with some expertise in Indian inscriptions. 


Conclusion 

Although no definite conclusions can be drawn from the Udayapur 
inscription as things stand today, the currently available evidence as in- 
terpreted provisionally by one Western orientalist points to a flourishing 
Catholic Christianity in central India in the eleventh century. It speaks 
also of the arrival of an Apostle of Jesus Christ called Nadattigam Bud- 
dha. Nothing suggests its dependence on the apocryphal ATh. In the 
theology and in the ecclesiastical relations of the concerned local Church, 
it was independent of the East Syriac Church, although it implies a 
Syriac Christianity that was in communion with the Roman See. Those 
who would write the history of Christianity in India beginning with the 
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arriYal of the Portuguese so as to start “in the fuli light of history" may be 
emboldened to shed their excessive caution. And those who credit the 
Portuguese to have first introduced Catholic Christianity in India may 
have to bestow that honour somewhere else. Likewise, those who see the 
Pre-Portuguese Indian Christianity as Protestant in content but brought 
into the Roman fold highhandedly at the Synod of Diamper, could be 
induced to rethink that view. 

In short, we are in possession of a document that promises to be of 
particular interest as it is laden with conseąuences from several stand- 
points including the ąuestion of the evangelization of India by the Apos- 
tle Thomas. But all this depends on a proviso, that the Udayapur inscrip- 
tion in its entirety is correctly translated and interpreted. In the mean- 
while, the silence of Krishna Deva about this inscription and the absence 
of morę than ninety percent of its text from Trivedi’s edition in the Cor- 
pus Inscriptionym Indicarum of the Archaeological Society of India raise 
intriguing ąuestions, which await a satisfactory answer. The present 
study cannot supply it, but it calls for a follow-up article featuring the 
fuli text of the Udayapur inscription followed by its transcription, trans- 
lation (with annotations) and interpretation.^® 

Pontifical Oriental Institute George Nedungatt, S.J. 


SUMMARY 

An ancient Sanskrit inscription in what is now a Hindu tempie in central India has been 
interpreted both in a Hindu sense and horizon by a Brahmin scholar Kamala-Kanta and in 
a Christian sense and horizon by a French Jesuit missionary Benoit Burthey of the Madura 
Mission (t 1895). According to the latter, the long inscription is the record of a Christian 
church built in 1060 and dedicated to Mary, "the Mother of God." It recalls the salvation of 
humanity accomplished by the incarnate Son of God, "the Divine Orient," who sent his 
apostle to India and dispelled all darkness. For the dedication, the Holy Mass was concele- 
brated by a great number of priests, twenty of whom distributed Holy Communion to a vast 
assembly. The pope, “the Supreme Pontiff," had sent a relic, the authenticity of which was 
ascertained by Archbishop Zacharias. All this speaks of a flourishing Catholic (not Nesto- 
rian!) Christianity. However, this inscription is ignored by leading Hindu scholars and only 
a smali fraction of it is published by the Archaeological Survey of India in its Corpus In- 
scriptionum Indicarum, vol. VII (1978). This is intriguing and adds to the interest of this 
(tempie ?) inscription, which needs to be first published in fuli, transcribed, translated and 
then interpreted. 


Editofs notę. OCP welcomes such a follow-up study as specified above by the author 
of this article. 
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1. Udayapur Tempie: gopura and south porch. 



>IIR s rONi: INSCRIPTION OF THE TIME OF UDAYADITYA; 
(YIKRAMA) YEAR 1137 



2. The inscription as reproduced in Corpus luscńptionum Indicarum, vol. VII. 
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3. The same inscription surrounded by further text. 



4. Continuation of the text of the inscription. 
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5. Rising Sun between two "crosses” (?). 




6. Mother and Child called by some Udayapur Madonna. 





Michel Stavrou 


Le theologien Nicephore Blemmydes 
(1197 - V. 1269), figurę de contradiction 
entre Orthodoxes et Latinophrones 


Nicephore Blemmydes est d’ordinaire connu comme lunę des grandes 
figures intellectuelles du 13^ sitele byzantin, au sein de TEmpire de 
Nicee ou s’organisa la principale base de repli de Thellenisme chretien 
durant les 57 annees doccupation latine de Constantinople. On sait que 
ce grand esprit s’interessa autant aux Sciences qu'aux grandes questions 
de son temps: a la fois medecin, poete, philosophe, theologien, didascale, 
geographe, astronome, il a ete lun des premiers artisans de la pre- 
Renaissance. 

En tant que theologien, on connait le role determinant de ce moine 
dans les deux dialogues qui eurent lieu en 1234 et 1250 avec les Latins 
sur la question classique de la procession du Saint-Esprit'. II fut egale- 
ment le redacteur de deux longues lettres au contenu pneumatologique 
adressees a reveque Jacques de Bułgarie^ et a Tempereur Theodore II 
Lascaris^. Cependant, le role determinant que joua sa doctrine pneuma- 
tologique a Byzance aux temps des debats qui suivirent le concile 
dunion de Lyon II (1274) n’a pas ete suffisamment mis en lumiere. Cest 
lobjet de la presente communication'*. 


* Pour une approche biographiąue de Blemmydes, v. son autobiographie: J. A. Munitiz, 
Nicephori Blemmydae Autobiographia sive Curriculum Vitae necnon Epistuia Universalior, 
CCSG 13, Turnhout et Louvain, 1984 [= Autobiographie]', trąd. anglaise; J. A. Munitiz, A 
partial Account, SSL 48, Louvain, 1988 

^ Cf. PG 142, 533-565; ćdition critiąue et trąd. franęaise dans M. Stavrou, «Le Premier 
traite sur la procession du Saint-Esprit de Nicephore Blemmydes*, OCP, 67, 2001, p. 39- 
141. 

^ Cf. PG 142, 565-584; edition critiąue et trąd. franęaise a paraitre en 2007 dans la coli. 
Sources Chretiennes. 

^ Cette etude a ete presentee de faęon abregee au 21® Congres International d'Etudes 
byzantines de Londres (21-26 aout 2006), a 1’Atelier VI.3; «Theologie, textes et orthodoxie». 
Elle decoule d'une these de doctorat soutenue a rUniversite de Paris - Sorbonne en de- 
cembre 2004; cf. M. Stavrou, La doctrine trinitaire de Nicephore Blemmydes (1197 - v. 1269) 
[these dactylographiće], Paris, 2004 [= Stavrou, Nicephore Blemmydes] et resume in «Chro- 
nique», Contacts. Revue franęaise de l'Orthodoxie, 209, 1®*^ trim. 2005, p. 73-76. Une edition 
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I. La doctrine pneumatologigue de Nicephore Blemmydes 

Pour comprendre Timpact de ToeuYre theologiąue de Blemmydes a la 
fin du 13® siecle, il est necessaire de rappeler tout d'abord dans ses gran- 
des lignes sa contribution originale a la pneumatologie byzantine^. 


1. Le repos de TEsprit sur le Flis 

C’est dans le contexte d’une theologie scolaire et repetitive apres le 
temps du patriarchę Photius que Blemmydes a tente dapprofondir le 
sens patristiąue de la procession de FEsprit «par le Fils». Il semble que 
cette redecouYerte ait ete liee, chez lui, a Fapprofondissement du theme 
biblique du repos de FEsprit sur le Fils. 

Dans son premier recueil de syllogismes, le moine theologien intro- 
duit Fidee que le Fils possede FEsprit saint d’aupres du Pere, et que 
FEsprit «possede Fexistence d’aupres du Pere et demeure dans le Fils»*. Il 
notę que la procession du saint Esprit est «Fexistence de FEsprit d’aupres 
du Pere seul en vue du Fils (irpóę tóv Ylóv)»^. De meme dans son court 
traite inedit De theologia, il explique que <de Fils possede [FEsprit] en lui- 
meme attache au Pere [comme a] sa cause, puisque cest dans le Fils qu'il 
repose et demeure, comme Fenseignent les saints».® 

Ce theme du repos de FEsprit revient ainsi dans la triadologie byzan- 
tine apres avoir ete restreint, chez le patriarchę saint Photius, au seul 
contexte christologique^. Pour Nicephore, la procession de FEsprit saint 
a partir du Pere, parce qu’elle est consideree comme s’effectuant iipóę tóv 
Yióv, nest plus contemplee comme un processus eternel dont le Fils se- 


critiąue et traduction annotee du corpus des textes theologiąues de cet auteur parattra en 
deux tomes aux Sources Chretiennes. Voir tome I, SC 517, Paris 2007. 

^ Pour un resume de la doctrine pneumatologiąue de Blemmydes, voir M. Stavrou, 
«"L’Esprit Saint procśde du Pere par le Fils". L'actualite de la pneumatologie de Nicephore 
Blemmyd6s», FrZPhrh, 52, 2005, p. 115-144, et SC 517, p. 93-121. 

^ Nicephore Blemmydes, Syllogismes hypothetiąues, 7, 6-7 (cf. Stavrou, Nicephore 
Blemmydes, p. 110). Comme on le verra plus loin, il est probable qu'a propos de ce theme 
du repos de FEsprit dans le Fils, Nicephore s'inspire de la doctrine de Cyrille d’Alexandrie 
systematisee par Jean Damascene. 

^ Nicephore Blemmydes, Syllogismes hypothetigues, 7, 8-9 (cf. Stayrou, Nicephore 
Blemmydes, p. 110). 

® Nicephore Blemmydes, De theologia, 10, 38-41, p. 270: 

«[...] róę itpó itdvT(uv Ttbv airóva)v 

Tou riaTpóę pev tfię ahiaę e^r|ppEvov, cjjoytoę Se tou YioO £v Eauio)— śneiSi) £v -cw Yi& 

dyaitauETOi Kat pevEi, Ka&óę 8i6doKot)Oiv oi d-|'ioi» 

^ Voir Photius, Mystagogie du Saint-EspriI, 85 (PG 102, 372A-B) d propos du bapteme du 
Christ; et ibid., 93 (PG 102, 388B). 
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rait absent. Certes, le Fils ne s’inscrit pas dans la causalite de la proces- 
sion de TEsprit — ce qui justifie, pour Blemmydes, le monopatrisme 
photien —, mais le Fils est reconnu comme engage dans une relation 
eternelle specifiąue avec TEsprit saint, puisąuil est celui en vue de qui 
procede FEsprit. On ne peut donc concevoir sans lui la procession de 
FEsprit. 


2. La procession de FEsprit par le Fils (le Per Filium) 

Durant la deuxieme periode de son oeuvre, qui commence vers 1255^°, 
Nicephore Blemmydes demeure fidele a la doctrine photienne du mono¬ 
patrisme; cependant, son approche se trouve renouvelee par sa decou- 
verte de la doctrine patristique du Per Filium. 

L’idee selon laquelle FEsprit saint procede ou encore existe par (5id) le 
Fils se trouve attestee chez de nombreux Peres et auteurs byzantins dont 
la doctrine etait par ailleurs reęue comme irreprochable. Nicephore 
mentionne plusieurs testimonia dans ses deux lettres consacrees a ce 
sujet: de Gregoire de Nysse, Cyrille d’Alexandrie et Jean Damascene. De 
plus, il souligne que cette expression employee par certains, n'a ete 
declaree fausse ou illegitime par aucun Pere ni aucun synode". Le 
patronage de Peres eminents et meme celui, indirect, du concile oecume- 
niąue de Nicee II (787)'^ legitiment, pour Nicephore, la reconnaissance 
de cette doctrine. 

Comme Fexplique Nicephore, FEsprit est envoye par le Christ au 
terme de son ministere terrestre; il glorifie le Fils et tient de lui les biens 
qu’il possede {Jn 16,14); en tant qu’il est son revelateur, il est F«image du 
Fils», comme le disent plusieurs Peres'^. De meme que le Fils montre le 
Pere, FEsprit montre le Fils, mais, demeurant cache au plan personnel, il 


C'est la datę supposee de la Lettre pneumatologiąue a Theodora II (cf. Stavrou, Nice¬ 
phore Blemmydes, p. 212-217), le plus ancien ecrit connu de Blemmydes qui presente sa 
doctrine du Per Filium. 

** Voir Lettre pneumat. d Theodora II, 4 (cf. Stavrou, Nicephore Blemmydes, p. 237; PG 
142, 569A-B). 

Voir Nicephore Blemmydes, Lettre d Jacąues de Bułgarie, 26 (cf. Stavrou, Nicephore 
Blemmydes, p. 200-201; PG 142, 561C-564C) 

Voir notamment Gregoire le Thaumaturge; «Un seul Esprit saint [...] image parfaite 
du Fils parfait (Kai ev Oyeupa dyiov [...] eIkóiy tou YioC TE>.Eiot) TE>.Eia)» (Expositio fidei {PG 
10, 985A); Athan. d’Alex., Lettres d Serapion, I, 24 {PG 26, 588B); Jean Damascene, Expositio 
fidei, I, 13 (ed. B. Kotter, PTS 22, Berlin, 1981, p. 40, 1. 75; PG 94. 856). Nicephore 
Blemmydes cite cette appellation de TEsprit pour ćtayer le Per Filium dans la Lettre pneu¬ 
mat. d Thśodore, mais il l’explicite aussi dans le compte rendu du dialogue de 1250, pour en 
refuter Tinterprćtation filioąuiste des Latins {Autobiographie, II, 56-57, p. 70-71).-Les deux 
approches sont complćmentaires. 
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se revele seulement comme Lumiere divine: la particularite de son modę 
d’existence est de montrer le Fils sans se montrer lui-meme''*. 


3. Signification du Per Filium dans la vision de Blemmydes 

La signification que Blemmydes accorde au Per Filium chez les Peres 
grecs apparait dans sa Lettre a Jacgues de Bułgarie, ou il fait rexegese 
d’un passage important de la Lettre d Serapion d’Athanase d’Alexan- 
drie. Celui-ci y etablit que FEsprit procede du Pere parce qu’il resplendit 
d’aupres du Verbe et que ce demier est lui-meme issu du Pere. Pour Ni- 
cephore, ce lien eternel de FEsprit au Pere, etabli par le Fils, presuppose 
un resplendissement de FEsprit par le Fils qui soit eternel et non seule¬ 
ment temporel. Le resplendissement eternel de FEsprit par le Fils, c’est le 
sens meme, pour Nicephore, de ce que dautres Peres appellent la proces- 
sion de FEsprit par le Fils. Voici comment Nicephore glosę alors le texte 
d’Athanase; 

«En tant qu energie du Fils et Dieu Verbe, FEsprit Saint resplendit eternelle- 
ment daupres de lui (di5icoę 8KXdp7iei tiap' amov), ce qui revient a dire; par lui 
d’aupres du Pere. Dautre part, en tant que don, FEsprit est envoye et donnę 
par naturę ((puoiKaię)» 

Pour Blemmydes, la donation de FEsprit par le Fils, loin d’etre adven- 
tice et relative aux creatures, «appartient au Fils par naturę ((puaiKCoę) et 
en vertu de sa substance»'^. Le Fils est pour lui «depuis avant les siecles 
le donateur de FEsprit et possede cette perfection [comme un bien] de la 
substance»i^. Cette qualite de donateur est eternelle, meme si la 
donation est temporelle. Resplendissement et donation de FEsprit vont 
de pair, car FEsprit saint est a la fois Feternel recepteur («theologie») et 
le dispensateur («economie») de la vie divine: le meme Esprit scelle 
Famour trinitaire et Fouvre a Fensemble de la creation dans le don de la 
grace. 

Par cette notion d’un eternel resplendissement de FEsprit par le Fils, 
Blemmydes concilie la procession de FEsprit a partir du Pere seul, selon 


Voir Irenee de Lyon, Contrę les Heresies, V, 36; Basile de Cesaree, Sur le saint Esprit, 
XVin, 47 (ed. B. Pruche, op. cit., p 412; PG 32, 153A). 

Nicephore Blemmydes, Lettre a Jacąues de Bułgarie, 9, 13-16 (cf, Stavrou, Nicephore 
Blemmydes, p. 184; PG 142, 541A). 

Autobiographie, II, 30, p. 59, ce que consigne Nicephore dans son compte rendu du 
dialogue avec les Latins de 1234. On notę donc la convergence entre la pneumatologie de 
1255 {Lettre d Jacgues de Bułgarie) et celle de la deuxieme partie de \'Autobiographie (1265) 
Autobiographie, II, 30. p. 58. 
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la formule de Photius, et sa procession a partir du Pere par le Fils, selon 
rexpression de plusieurs Peres. Dans cette triadologie qui transcende 
tout dualisme relationnel, la personne du Fils est inconcevable sans celle 
de TEsprit. Car le Pere nest pas seulement pere du Fils, mais il est aussi 
Femetteur (7rpo(3oX,e6ę) de FEsprit; aussi, en engendrant le Fils, il lui fait 
don de son Esprit par leąuel il se revele a lui. 

La triadologie blemmydienne accorde une reciprocite entre la proces¬ 
sion de FEsprit qui resplendit du Pere par le Fils et la generation du Fils 
issu du Pere comme donateur de FEsprit. Generation du Fils et proces¬ 
sion de FEsprit apparaissent comme des actes «simultanes» in divinis qui 
se conditionnent mutuellement, sans que Fon puisse parler, pour autant, 
en termes d’ordre ou de causalite'^. 

Alors que, depuis Photius, le Per Filium des Peres etait — par crainte 
d’une confusion avec le Filiogue latin — rapporte uniquement a la mis- 
sion temporelle de FEsprit Saint, Nicephore Blemmydes a le merite d'en 
avoir fourni une signification plus ample, en Fappliquant a la manifesta- 
tion eternelle de FEsprit par le Fils. La cause de Fetre hypostatique de 
FEsprit est cependant pour lui le Pere seul, FEsprit ne tirant son etre ni 
du Fils ni meme par le Fils. Le resplendissement eternel ou la procession 
de FEsprit au sens large dont parle Nicephore se rapporte au modę selon 
lequel FEsprit «existe» dans la Trinite. Ainsi affirme-t-il paradoxalement, 
dans sa Lettre d Jacgues de Bułgarie, que FEsprit existe par le Fils'® sans 
tenir de lui son existence mais du Pere seuF^. 

D’une maniere jusque-la inouie dans la theologie byzantine se trouve 
ainsi exposee une triadologie qui developpe amplement la relation Fils- 
Esprit dans Fesprit de la Tradition des Peres grecs^'. 


Comme le soulignent a renvie les Peres grecs, le langage apparait ici inadeąuat pour 
rendre compte de cet aspect de la vie intratrinitaire qui excede totalement la pensee. 

'®Voir Lettre a Jacąues, 13 (PG 142, 545D10-11) ou Nicephore explique que le «fait 
d'etre par le Fils» (6v' YioO tó Ed)vav) appartient a TEsprit Saint. 

Voir Lettre a Jacąues, 13 (PG 142, 545D9-10) ou Nicephore precise que «ce n’est pas 
par l’Unique engendre lui-meme [= le Fils] (pi] 6i' aiiTou Si] rou MovoyEvoOę)>i que TEsprit 
«tient son existence (exevv tó Eq)vai)». Cette distinction entre «tenir son existence (exeiv tó 
Eą)vat)» et «exister (Ea)vai)» sera reprise, comme on va le voir, par Gregoire de Chypre. 

Nous ne souscrivons pas a Tidee, trop souvent repetee depuis E. Youlgaris {'AvdKpicnę 
Tiepi NiKrjrpópoy roi) BAeppióoo, ed. T. MaySdKaooę, ’ltoaii<j> roi Bpvevvfov rd napaJ.Emófieva, t. III, 
Leipzig, 1784, p. 309-405) et surtout B. Barvinok (Nikifor Ylemmid i evo socinenija 
[=Nicephore Blemmydes et ses ceuvres, en russe], Kiev, 1911), selon laquelle Blemmydes au- 
rait developpe une pneumatologie «latinisante» ou encore «ambivalente» (v. F. GEoSropou- 
5r|ę, 'H eKTtópeoatę roi 'Ayiov TJreóparoę Kard rovę avyypa(f>eię roi II' aidtroę, ThessaIonique, 
1990, p. 55-65, 113-120; N. 'IroawiSrię, 'O NiKrjcfópoę BAeppidpę Kai ij nepi ŚKnopeóaeioę roi 
dyiov JJreiparoę dtdaaKoAia rov, Athenes, 2006, p. 272-300). 
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II. Les prolongements de la theologie blemmydienne a la fin du 13e s. 

La doctrine developpee par Blemmydes, qui apparait d la fois tradi- 
tionnelle et creatrice, n'a pas ete infructueuse puisąue, comme nous al- 
lons le Yoir, son intuition centrale a ete reęue formellement par TEglise 
byzantine lors du second synode des Blachernes (1285), apres avoir ete 
precisee et completee par le patriarchę Georges-Gregoire II de Chypre. II 
conviendra cependant d'expliquer pourquoi ce concile, dont Yhoros dog- 
matique fait toujours autorite dans FEglise orthodoxe, ne mentionne pas 
le nom de Blemmydes. 


1. La crise de TEglise byzantine apres Funion de Lyon (1274) 

La premiere reception de ToeuYre theologique de Blemmydes s’effec- 
tue a Byzance dans un contexte ecclesial tres trouble. Nous ne pouYons 
ici que resumer les evenements complexes qui affecterent TĆglise byzan¬ 
tine a la fin du 13® siecle^^. 

L’union decretee au concile de Lyon II (1274) resultait des objectifs 
politiques de Michel VIII Paleologue^^. La pression qu’exeręa 1’empereur 
sur TEglise byzantine pour faire accepter le Filioąue et la doctrine de la 
primaute romaine, declencha une vive agitation sociale et instaura une 
scission dans le haut clerge entre deux partis, lun favorabIe et lautre 
hostile a Funion avec les Latins. La mort de Michel VIII (1282)^"' fut sui- 
vie d'un revirement complet de la politique religieuse byzantine, 
amenant la demission du patriarchę unioniste Jean XI Bekkos (1275- 
1282). Bientot, sous le pontificat du savant Georges-Gregoire de Chypre 
(1283-1289), la theologie des unionistes sera condamnee au premier 
synode des Blachernes (1283) et surtout au second (1285). 

Voyons donc le rapport a Foeuvre blemmydienne qu’entretinrent les 
deux protagonistes de cette periode d'instabilite, les patriarches Jean XI 
Bekkos et Gregoire II de Chypre. 


Sur ces evenements, voir G. Ostrogorsky, Histoire de 1'Ś.tat byzantin, trąd. de l’alle- 
mand par Jean Gouillard, Paris, 1983^, p. 484-489; M.-H. Congourdeau, «L'Eglise byzantine 
de 1274 a 1453», in Histoire du chństianisme [dir. J.-M. Mayeur et al.], Paris, t. VI, Paris, 
1990, p. 174-178; A. Papadakis, «The Church besieged» in The Christian East and the Rise oj 
the Papacy, The Church 1071-1453 A.D. [ouvrage coli. avec J. Meyendorff], Crestwood, 1994, 
p. 220-238. 

Michel Vni entendait, par le retablissement de la communion avec Romę, empecher 
Charles d'Anjou d'organiser une croisade contrę Constantinople. 

II mourut excommunie a la fois par 1'Eglise romaine et par rŚglise byzantine. 
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2. Le rapport de Jean Bekkos, apótre de iunion, a l’oeuvre de Blemmydes 

Le rapport de Jean Bekkos (v. 1235-1297)^5 ^ ToeuYre de Blemmydes 
comcide avec la periode de son pontificat. Jusqu'en 1273, Bekkos setait 
oppose a Iunion ecclesiale avec les Latins^^. II fut arrete et emprisonne 
sur ordre de Michel VIII^^. L’empereur lui fit parvenir des textes doctri- 
naux, notamment des «ecrits des saints [Peres] qui paraissaient etre en 
faveur des Italiens»^^. II les lut et se prononęa des lors en faveur du 
dogme latin. 


^5 Voir PLP, n. 2548. Originaire de Tempire de Nicee, Jean Bekkos, apres ses etudes 
dans les Sciences profanes, fut nomme chartophylax du patriarchę Joseph I"’, puis employe 
un temps comme ambassadeur en Serbie et aupres du roi de France Louis IX. II commenęa 
par s’opposer a la poliliąue unioniste de Michel VIII Paleologue et pour ce motif fut mis en 
prison en 1273. La lecture des ecrits de Blemmydes et des Peres sur le Per Filium qu'il fit 
alors 1'amenerent a changer radicalement de position et a devenir partisan du Filiogue latin. 
II signa donc la lettre du haut clerge byzantin au papę Gregoire X pour le concile de Lyon II 
(1274). Le patriarchę Joseph ayant refuse Iunion de Lyon, Bekkos fut nomme (1275) pour 
le remplacer. II dut abdiąuer a l’avenement d'Andronic II qui rompait avec la politique 
unioniste de son pere, Michel VIIL Depose en 1282, condamne au second synode des 
Blachemes (1285), il fut relegue (avec Constantin Meliteniotes et Georges Metochite) en 
Bithynie, ou il mourut en mars 1297. Pour une bibliographie sur Jean Bekkos, voir L. Petit, 
art. 'Jean Beccos ou Jean XI', DTC, t. 13, col. 656-660: V. Laurent, «Le cas de Photius dans 
rapologetique du patriarchę Jean XI Beccos (1275-1282)», EO, 29, 1930, p. 396-415; L. 
Brehier, art. 'Beccos (Jean XI)’, DHGE, t. 7, Paris, 1934, col. 354-364; M. Jugie, Theologia 
dogmatica chństianoriim ońentalium..., t. I, Paris, 1926, p. 418-421, l. II, Paris, 1933, p. 345- 
353; M. Sotomayor, «E1 patriarca Becos segun Jorge Paquimeres», Estudios Eclesidsticos, 
31, 1957, p. 327-358; J. Gili, «John Beccos, Patriarch of Constantinople. 1275-1282», 
BvęavTivd, 7, 1975, p. 251-266; J. GouiJlard, «Michel VIU et Jean Beccos devant Tuniona in 
1274 annee chamiere. Mutations et continuites, Paris, 1977, p 186-186; He^dKrię, N , 'Iii)dvvt]ę 
BŚKKoę Kai a{ deoioyiKai dyriAtjtpetę avTov, Athenes, 1981; A. Papadakis, Crisis in Byzanlium, 
New York, 1996^, p. 22-27, 63-76, 88-99; J. Darrouzes, «Jean Beccos, le conciliateur», Cont- 
munio, 85, 1986, p. 83-89; Y. Spiteris, «I1 patriarca Giovanni Beccos; un uomo "ecumenista” 
(t 1297), Demetrio Cidone: un teologo bizantino tomista (f 1398)», Lateranurn, 65, 1999, p 
41-69; A. Riebe, Rom in Gemeinschafl mit Konstantinopel: Patriarch Johannes XI. Bekkos ais 
Yerteidiger der Kirchenunion von Lyon (1274), Wiesbaden [Mainzer Yeroffentlichungen zur 
Byzantinistik 8], 2005. 

Voir Georges Pachymere, Histoire, V, 12, ed A. Failler - V. Laurent, Georges Pachy- 
merżs. Relations historiąues, Paris, 1984-2000, t. II, p. 481, 16-24: Bekkos avait declare avec 
audace devant 1’empereur unioniste Michel VIII que les Latins etaient selon lui «coupables 
d’heresie (Evóxouę aipEOEi)». A propos d'une union possible entre Romę et l'Eglise byzantine, 
il avait eu ce mot acerbe: «On ne replace pas une tete pourrie sur un corps sain» (S. Lilia, 
«Un opusculo polemico anonimo contro il patriarca Becco di Costantinopoli», Byz, 40. 
1970,1.78-80, p. 85). 

Voir Georges Pachymere, Histoire, V, 13, op. cit., t. II, p. 485. 

Voir Georges Pachymere, Histoire, V, 15, op. cit., t. II, p. 487, 26-27: «kóyouę dyiroy, 
0001 Kat UTOP 'Itakay e 5 ókouv Eróyaio. La reserve de 1’historien est ici manifeste. De meme, 
Nicephore Gregoras parle de «nombreux temoignages tires des ecrits inspires de Dieu qui 
semblaient donner raison d la doctrine des Latins (jtokkdę Jtapd ttoy Ssiroy ypacpróy paptupiaę. 
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Nicephore Gregoras (1294-1359) raconte que les ecrits envoyes par 
Tempereur a Bekkos dans sa prison etaient ceux de Blemmydes^^. Mais 
d’apres Georges Pachymere, Bekkos ne prit connaissance des traites de 
Blemmydes que beaucoup plus tard, vers le printemps 1280^°, lorsque, 
devenu patriarchę depuis cinq ans et se voyant accuse de toutes parts, il 
Youlut justifier par ecrit sa position pro-latine, en sappuyant sur des ou- 
vrages theologiques: alors «lui tomberent dans les mains» les deux lettres 
de Blemmydes sur le Per Filium^^ dont il se servit «comme base pour 
composer la plus grandę partie de son oeuvre»^^. 

Le recit de Pachymere semble confirme par Jean Bekkos lui-meme 
qui, dans le second Livre qu’il ecrivit sur sa deposition, evoque simple- 
ment Blemmydes entre deux autres auteurs (Theophylacte d’Ochrid et 
Nicetas de Maronee) qu’il cite pour appuyer sa conviction d'une identite 
entre la doctrine du Per Filium et celle du Filioąue latin; 

Je decouYre le celebre Blemmydes [...] qui destine un ecrit sur cette ąuestion 
a un homme qui, autrefois elu archeveque de Bułgarie, choisit pourtant 
d’aller vivre retire a ]’Athos en raison d’une existence vouee a 1'amour de Dieu; 
bien des personnes encore vivantes temoignent de sa superiorite dans les let¬ 
tres, d’ailleurs une preuve precise en est donnee par les ceuvres [composees] 
durant sa vie qu'il a laissees apres sa mort. Cet homme avait pour nom Jac- 
ques. En lui ecrivant, le celebre Blemmydes deplore la division des Ćglises, 
faisant etat de son indignation tandis qu'il expose les motifs de cette 
division4^ 


II est difficile de trouver dans les ecrits de Bekkos Tidee qu’il aurait 
ete gagne a la cause unioniste en lisant les traites de Blemmydes. On ne 


ouyicpoTEtY SoKouoaę z& t&v Aaziva)V 5Ó7aaTi)» (Histoire, ed. E, Bekker, Nicephori Gregorae 
Byzantina Historia, Bonn, 1829-1855, V, 2, 1. 16-18, p. 129). 

Voir Nicephore Gregoras, Histoire, op. cit., V, 2, p. 129, 1 19-20. A la suitę de quoi, 
Jean Bekkos aurait demande les ouvrages des Peres dbCi Blemmydes avait tire ses citations 
{ibid., p. 129,1. 20-22). 

C’est la datation assignee par A. Failler aux evenements relates dans le chap prece- 
dent (VI, 22) de \Histoire de Pachymere: v. Georges Pachymere, Histoire, op. cit., t. V 
(Index), p. 8. 

Voir Georges Pachymere, Histoire, op. cit., VI, 23, t. II, p. 603, 13-16. 

Voir Georges Pachymfere, Histoire, op. cit., VI, 23, t. II, p. 603, 20-21. 

«Tóv Bk£ppu5r|V eupioKro eK8tvov, [...] ypa(pr|v rwa Ttepl ifię UTto&śoeroę eyxap(iTTOVTa TOurrię 
itpóę Tiva Boukyapiaę pEV dpxiEitioKOJtov x& xpóvro dva5Eix&£VTa, 5id 6 e Piou &£ 0 (pikEiav Jtpóę ópoę 
TÓv "ASko dvax(Dpr|TiK(i)ę EkópEVOv ęf|v, ou Kai auToO rfię ev kóyotę XEpiouoiaę Jtokkoi pEv imy eioetl 
ęróvTa)V oi pdpTOpEę, dKpiPiię 6 e dxó5Ei^ię dxep z& Piro peid &dvaTOV ŚKEWoę KaTakekoutEY oiKEia 
ouyypdppara' IdKroPoę r| Kkfioię t)y Tm dYSpi. Bpóę toOtoy ó BkEpp65r|ę EJnoTŚkkcoY EKEiYoę Tr|Y 
'EKKkr|tn(i)Y SidoiaoiY ditoSupEiai, Tt)Y peid tmy aiiiroY auifię eyteOBey JtapioimY euutoO dyaYdKiri- 
civ» (Jean Bekkos, De depositione sua, II, 5; PG 141, 976D-977A). 
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devrait donc pas suivre ici Gregoras, qui, sur ces evenements - comme 
en generał dans les sept premiers livres de son Histoire^^ semble 
resumer ce que Pachymere raconte en qualite de temoin direct^^. Tout 
porte donc a penser que le patriarchę unioniste sest simplement appuye 
sur les deux traites de Nicephore pour tenter de justifier sa propre 
pneumatologie. 

«Canoniste plus que speculatif, homme d’action plus que theologien», 
comme le souligne Jean Gouillard^*, Jean Bekkos, plutót que doffrir une 
vision synthetique de la Tradition des Peres, a compile leurs ecrits 
pneumatologiques. Son anthologie patristique veut convaincre du bien- 
fonde de sa conviction selon laquelle il existe, entre Peres grecs et latins, 
une complete identite de doctrine derriere la divergence des formula- 
tions^^. 

En sefforęant de degager logiquement le sens des termes utilises dans 
les citations patristiques, Jean Bekkos tente de montrer que pour les Pe¬ 
res grecs TEsprit procede du Fils. Pour lui, le Fils est Tintermediaire cau- 
sal dans rexistence meme de TEsprit reęue du Pere. C'est le sens qu’il ac- 
corde au Per Le Fils reęoit du Pere la vertu emettrice (7rpo(3o>Lr|) 

qui fait proceder TEsprit. II y a donc bien selon lui une correspondance 
avec le Filioąue latin, ce que Blemmydes n’avait jamais soutenu. 

S'il a pu se reclamer de la doctrine de Blemmydes, en reprenant no- 
tamment les testimonia utilises par celui-ci, Bekkos n’a pas saisi la signi- 
fication profonde de celle-ci. 


Voir R. Guilland, Essai sur Nicephore Gregoras, Paris, 1926, p. 244-245. 

La presentation des faits donnee par Gregoras est trop facilement reprise par Brehier 
(op. cit., c. 357), Jugie (op. cit., t. I, p. 419), Xexakis (op. cit., p. 36). 

J. Gouillard, «Michel VIII et Jean Bekkos devant l’Union», in 1274, annee chanńere. 
Mutations et continuites, Paris, 1977, p. 184. Le titre d'«excellent theologien* decerne sans 
explication par L. Brehier (v. Beccos, c. 362) ne semble guere refleter l'avis des contempo- 
rains sur Bekkos qui, hormis ses deux amis fidśles Constantin Meliteniotes et Georges 
Metochite, font etat a son endroit, certes, de 1'admiration qu'ils ont pour une grandę intel- 
ligence mais soulignent aussi son absence de connaissances dans le domaine theologique, et 
lui reprochent une certaine temerite: Georges Pachymere dit de lui qu'il «voulait traverser 
tout seul 1'ocean de la theologie». 

Voir par ex. Jean Bekkos, De unione Ecclesiarum, PG 141, 40D: les Peres ont meprise 
les divergences de formulation lorsqu'etait evidente la concordance de pensee entre des 
nations et des hommes qui, ensemble, tenaient leur nom du Christ. 

Voir Jean Bekkos, De unione Ecclesiarum, 21 (PG 141, 64B-C). 
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3. La posterite blemmydienne chez Gregoire de Chypre 

Georges-Gregoire de Chypre^^ fut associe aux memes eveneiTients que 
Jean Bekkos. De meme que celui-ci mais en sens oppose, il connut une 
sorte de retournement dans sa vision theologique. II fut en contact direct 
avec Tempereur Michel VIII vers 1273 et collabora a sa politique unio- 
niste. Puis, trouble par les persecutions unionistes, il se consacra seule- 
ment a 1’enseignement et aux recherches durant une dizaine dannees'*®, 
jusqu’a son elevation au patriarcat en 1283. 

Au cours du second synode des Blachemes (1285) qui vit la disputatio 
entre partisans et adversaires de Tunion de Lyon, les discussions se con- 
centrerent autour du sens a donner a une expression theologique attri- 
buee a Jean Damascene, qui presente le Pere comme «emetteur par le 
Verbe de TEsprit revelateur» (7rpo(3oX,euę 5id Aóyo\) 8K(pavTopiKo6 OYeupa- 
Toę)'*'. Tandis que les Latinophrones (Jean Bekkos, Constantin Melite- 
niote et Georges Metochite) donnaient a ce passage un sens equivalent 
au Filiogue latin'*^, dautres, comme Georges Moschampar^^, etaient ten- 


Georges-Gregoire II de Chypre (1241-1290), originaire de Chypre, ąuitta sa patrie 
occupće par les Francs pour accomplir ses etudes, notamment a Nicee, et finit sa formation 
h Constantinople, a Tecole de Georges Acropolite. D’abord partisan de l'union, avec le 
patriarchę Jean Bekkos, il s'y montra hostile a la mort de Michel VIII Paleologue (1282) 
(apres s'etre retire et devint patriarchę sous le nom de Gregoire II en 1283). Son patriarcat 
fut marąue par le rejet de 1’union de Lyon et la restauration de l’orthodoxie au concile des 
Blachemes (1285) qui donna lieu a un tomos. II fut trouble par les discussions qui y firent 
suitę, sous Teffet conjugue des Arsenites, ultra-conservateurs, et des unionistes. L'opposi- 
tion des metropolites le contraignit a la demission en 1289 [Biographie detaillee A. 
Papadakis, Crisis in Byzantium, New York, 1996^]. Pour une bibliographie sur l'ceuvre 
theologique de Gregoire, voir: O. Clement, «Gregoire de Chypre ‘De Tekporese du Saint- 
Esprit’», Istina, 3-4, 1972, p. 443-456; A. Papadakis, «Gregory II of Cypms and Mark's 
Report Again», GOTR, 21, 1976, p. 147-157; C. Sawatos, «I1 patriarca Gregorio II il Cipriota 
ed il problema del Filioque», IG.ripovoftia, 19, 1987, p. 205-218; Xp. ZaPPdioę, H dEoXoyiKi^ 
ópoAoyia Kai TipoPAripariKjj rrję meypiaroAoyiaę rprjyopiou E rov Kv7ipiov, Athenes, 1997; B. 
Lourie, «Commentaires» in J. Meyendorff, Introduction a. 1’etude de Gregoire Palamas [2® ed. 
de la trąd. msse de G. N. Natchinkine], Saint-Petersbourg, 1997^, p. 373-479, surtout p. 
442-454 [en russe]; J. van Rossum, «Athanasius and the Filioque: Ad Serapionem I, 20 in 
Nikephoros Blemmydes and Gregory of Cyprus», Studia Patnstica, 32, 1997, p. 53-58. 

Voir C. N. Constantinides, Higher Education — Higher Education in Byzantium in the 
thirteenth and early fourteenth centuńes (1204 - ca. 1310), Texts and Studies of the History 
of Cyprus, XI, Nicosie, 1982, p. 35-36. 

Voir Jean Damascene, Expositio fidei, I, 12b (ed. B. Kotter, Die Schriften des Johannes 
von Damaskos, vol. II [Patr. Texte und Studien 12], Berlin, 1973, p. 36, 1. 43-44; PG 94, 
848D). L'epithete Eic(pavTopiKÓę est empmntóe au Ps.-Denys: v. Lampe, p. 442. 

Voir Georges Pachymere, Histoire, op. cit., VII, 9, t. III, p. 43. 

PLP, n. 19344. Cetait le chartophylaz du patriarcat. 
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tes de nier rauthenticite du passage cite'*'*. Gregoire de Chypre intervint 
alors pour proposer une autre interpretation de la formule de Jean Da- 
mascene: lorsąuon confesse que FEsprit procede du (ek) Pere par (5id) le 
Flis, on entend par la preposition ek que la venue a letre de l'Esprit est 
ToeuYre du Pere, et ensuite par la preposition 5id qu’il existe un resplen- 
dissement eternel de TEsprit, qui se fait par le Fils'*^. 

Gregoire developpe cette doctrine dans le Tomos redige apres le sy- 
node'** et notę que «c’est le rayonnement et rillumination et non pas la 
venue a Tetre qu’indique la formule "Par le Fils”>d^, meme si le rayonne¬ 
ment eternel de FEsprit est «concourant avec sa venue a letre a partir du 
Pere et conęu avec celle-ci»'’®. En soutenant que FEsprit «resplendit eter- 
nellement (aiSicoę ekWpttei)))'*^, Gregoire reprend le theme central de la 
Lettre a Jacąues de Nicephore Blemmydes. Dans son Apologie en faveur 
du Tomos, il confirmera cette pneumatologie: «En disant que FEsprit 
saint procede du Pere par le Fils, nous appliquons au seul causateur, le 
Pere, la vive force de la signification du [verbe] proceder [...] car FEsprit, 
qui procede du Pere, rayonne, est manifeste, resplendit et provient par le 
Fils»^°. 

Dans cette distinction que fait Gregoire entre la venue a Fetre (upóoSoę 
Etę TÓ Efflyai) et le rayonnement (sKcpayoię) de FEsprit^', on retrouve Fidee 
developpee chez Blemmydes que la procession «par le Fils» designe chez 


La tradition manuscrite du texte donnę effectivement des raisons fondees de mettre 
en doute cette authenticite: v. Jean Damascene, Expositio fidei, I, 12b (ed. B. Kotter, p 36, 
1. 43-44; PG 94, 848). 

Voir Georges Pachymere, Histoire, op. cit., VI, 23, t. II, p. 609-611 (La trąd. de 
«EK(pavTopiKo() nvEL)paTO(;» par «Esprit manifeste» est erronee); Georges Metochite, Histoire 
dogmatiąue, ed. J. Cozza-Luzi, Georgii Metochita Historia Dogmatica, Romę, Patrum biblio- 
theca nova, t. VIII, 1871, p. 135. 

Voir notamment Gregoire de Chypre, Tomos, 5 (PG 142, 241A): «ai5iov EK(pavoiv». 

Gregoire de Chypre, Tomos, 9 (PG 142, 242B-C)' «Tr|v ydp Eię EK(pavoiv EVTaO&a Kui 
EKA,apyiv, oi) Ti)v Eię tó Eróvai iipóo5ov t) 6i' YioO pfjoię JtapioTTioiv». 

Gregoire de Chypre, Confession de foi (PG 142, 250C): «ouvTpexouoav Kai oi)Vejuvoou- 
pEvr|v tfj EK naipóę auToO Etę tó Eróvav iipoó5a)». 

«Av' YioO [...] ópoLoyoupeyroę autóę diSiroę eKXdpjtEi Kai dva5EiKvnTai ó napdK^riToę, oiottEp 
EK ToC T)Liou 5id Tf|ę dKiwoę tó (p(i)ę» (Gregoire de Chypre, Tomos, 4, PG 142, 240C). 

Gregoire de Chypre, Apologie (PG 142, 263B): «eKJtopEii)EO&ai 6i' YioO tó IlYEupa tó 
dyiov LeyoYTEę, Tt)Y pEY 56vapiY Tf|ę toO EKttopEUEo&ai oripaoiaę Tm pÓYro aitio) IlaTpi ttpo- 
oappó^opEY, [...] ÓTi TÓ EK IlaTpóę EJtopEuópEYOY IlYEupa EKcpaiYETai Kai 5i' YioO Kai (paYEpouTai 
Kai EKLdpttEi Kai 7tpÓEioi». 

Gregoire de Chypre, Apologie (PG 142, 265A): «Noo6vT(aY [..,] vnap^iv dyio) OyeupaTi 
Kai jtpóoSoY Eię tó EdiYai ek toO IlaTpóę, EK(pavoiY 6 e , (paYŚprooiY, EK^apti/iY 5id toO YioO, oOtoj 
YO oOpEY Kai (ppoYoOpEY ijlOElę, Kai OuSeY OUTOJ (ppOYOUYTEę, Tt) Tfję EKttopEUOEtOę ptiOEl, TpÓttOY Tfję 
Ojtdp^Eroę oTipaiYoOoTi, Li)paiYópE&a». 
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les Peres non la venue a rexistence mais la manifestation eternelle de 
TEsprit saint. 

Une difference notable entre rexpose de Blemmydes et celni du Chy- 
priote est le soin que met ce dernier a fixer une terminologie encore fluc- 
tuante chez les Peres^^. Ainsi, Gregoire veut garder le terme EKTiópeuaię 
pour designer la procession hypostatiąue de FEsprit saint, et considere 
que le terme u7rapĘ,ię doit se rapporter seulement a la relation dorigine^^. 

Le fait que le nom de TEsprit puisse legitimement designer la grace 
ou energie de Dieu est affirme a la fin du Tomos: «Cette grace de FEsprit 
jaillit, et il n’est ni nouveau ni etranger aux usages des Ecritures qu’elle 
soit appelee “saint Esprit” de faęon homonyme. Car parfois une energie 
est identifiee par le nom de celni qui agit»5'*. Cette misę au point corres- 
pond bien au fait que Nicephore avait designe sous le meme nom de 
FEsprit saint aussi bien Fhypostase que Fenergie divine, sans pour autant 
confondre Fune et Fautre. 

Enfin, une distinction subtile mais importante, misę en relief par Gre¬ 
goire de Chypre dans sa lecture des Peres, est celle qu'il discerne entre 
UTiap^iY 8xevv et mdpxeiv. L'Esprit saint, dune part, «tient son existence», 
c’est-a-dire reęoit sa subsistence, du Pere seul, a travers une relation 
dorigine^^; d'autre part, il «existe par le Pils», c'est-a-dire qu’il rayonne et 
est manifeste eternellement par celui-ci^*, mais on ne peut deduire de ce 
point qu’il reęoit son existence du Eils^^. Gregoire de Chypre a ici repris 
et developpe la distinction etablie trente ans plus tót par Nicephore 
Blemmydes dans sa Lettre d Jacąues de Bułgarie (§ 13), afin d’interpreter 


Voir Grćgoire de Chypre, Sur la procession du saint Esprit, PG 142, llóA, ou Grćgoire 
notę que «les termes ((pcovai) ne gardent pas partout et toujours la meme signification». Cet 
effort de clarification ne sera pas suffisant pour ne pas donner lieu a des interpretations 
equivoques de sa doctrine, qui entraineront, a terme, sa deposition: cf. A. Papadakis, Crisis 
in Byzantium. The Filioque controversy in the patriarchate of Gregory II of Cyprus (1283- 
1289), New York, 1996^, p. 157-174. Cette deposition n'amena pourtant jamais la Grandę 
Eglise a revoquer le Tomos enterine officiellement lors du synode de 1285, 

Ainsi Gregoire de Chypre indique-t-il: «Dans le Tomos, nous nappelons pas le 
rayonnement (EK(pavow) "existence” (ujtapęw) mais "manifestation’’, "resplendissement" ou 
tout autre terme approchant» (Apologie, PG 142, 265C: v. aussi 265D-266A). Sur ce point, il 
s’ecarte de Blemmydes pour qui 1'ekporese et le resplendissement eternel representent les 
deux moments de l’existence de l'Esprit. On ne trouve donc pas precisement dans l’usage du 
mot uitap^tę chez Gregoire de Chypre la meme palette de signification que chez Blemmydes. 

«AuTf| ye f) x“Pię dvapkńęEt toO tlYEupaTOę, hnę ou5ev Katvóv, oute rfię T(i)v TpacpmY 
ouYti&Eiaę dW.ÓTpvov, edv dytov ópoYuptoę Kakfjtai ItYEUpa- oiKeiouTai ydp eotiy ote Kai r| SYspycia 
Tou EYEpyouYToę Tf)Y KXfiow» (Grćgoire de Chypre, Tomos, 10, PG 142, 243A). 

Voir Gregoire de Chypre, Tomos, 4 (PG 142, 240B). Ainsi Gregoire refuse toute idee 
d’une mediation du Fils dans la Yenue a l'etre de l’Esprit saint a partir du Pere. 

Ibid. (PG 142, 240B~C). 

Ibid. (PG 142, 240B). Ainsi Gregoire refuse toute idee d’une mediation du Fils dans la 
Yenue a l'etre de l'Esprit saint a partir du Pere. 
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les textes patristiąues en preservant la monarchie du Pere, fondement de 
la theologie trinitaire des Peres grecs^®. 

On peut donc dire a juste titre avec Basile Lourie que «le premier qui 
decida de proposer aux Latins une explication du Filiogue acceptable aux 
orthodoxes fut le maitre de Gregoire de Chypre, le hieromoine Nicephore 
Blemmydes»^^, meme si Nicephore fut plutót un secret inspirateur que 
«le maitre» du patriarchę chypriote. II faut souligner aussi que le con- 
texte politico-religieux de l’oeuvre de Gregoire n'etait plus du tout celui 
du temps de Blemmydes; le Chypriote ne travaillait pas a tenter d’offrir 
une voie de conciliation theologique entre Grecs et Latins, mais a denon- 
cer Tinterpretation fausse, donnee par Jean Bekkos, de la doctrine des 
Peres - interpretation superficielle qui servait les buts politiques de Mi¬ 
chel VIII Paleologue. 

Si Gregoire, qui evoque positivement la figurę de Blemmydes dans 
son Autobiographie^^, ne s’en est pas reclame en theologie, sans doute 
est-ce parce que Nicephore etait «recupere» depuis longtemps par la 
cause unioniste comme un soi-disant precurseur des Latinophrones*'. 
Cependant, le moine anti-unioniste Hierothee presente aussi Blemmydes 
comme «un savant et un saint» parmi les defenseurs de rorthodoxie^^. 
Ouant a la diatribe populaire anti-unioniste intitulee «Dialogue de Pana- 
giote avec un azymite», elle evoque «le tres sagę Blemmydes»*^. En 


Voir Gregoire de Chypre, Tomos, 5 {PG 142, 241A). 

B. Lourie, «Commentaire» n. iii, in J. Meyendorff, Introduction a Petude de Gregoire 
Palamas, op. cii., p. 444. 

Voir W. Lameere, La tradition manuscrite de la correspondance de Grśgoire de Chypre, 
Bruxelles-Rome, 1937, p. 181,1. 13-14. 

On notę par exemple la reserve de l’historien Georges Pachymere face a cette «recu- 
peration» de Blemmydes par les Lalinophrones: «Jean Bekkos decouvrit les ćcrits composes 
[...] par Nicephore Blemmydes en faveur soi-disant (róę 5f|&£v) de la defense des Italiens» 
(Histoire, VII, 9, t. III, p. 39, 1. 8; on remarąue que la trąd. de «(bę 5fi9£V» par «precisement» 
(ibid., p. 38) est ici fautive, alors que la meme expression en VIII, 2, p. 131, 1. 19 est hien 
rendue par «pretendue»). De mśme, Nicćphore Gregoras, Histoire, V, 2, 1. 16-18, op. cit., p. 
129: Blemmydes «avait commence a rassembler une grandę quantite de temoignages tires 
des ecrits inspires de Dieu qui semblaient donner raison (ouyKpoTEW SoKoOoaę) a la doctrine 
des Latins ». 

oTię ocKpóę TE Kai dyioę»: voir Hierothee, Discours d‘interpeUation de 1'empereur, dans le 
cod. Marcianus gr. 153, f. 219, redige en 1281-82, cite dans G. Patacsi, «Le hieromoine 
Hierothee, theologien du Saint-Esprit», KApporofiia, 13, 1981, p. 306; voir l’ed. recente de N. 
'ItoawiSrię, O 'lepopóyayoę Jepódeoę (IF Al) Kai ró dyŚKdoro auyyparfiiKÓ epyo rov, Athenes, 2003, 
p. 139, 1. 210-211. 

Cf. codex Athen. 472, p. 436, edite dans N. Krasnoseltsec, «"Prenie Panagiota s Azimi- 
tom" po novym gretcheskim spiskam» [= "Dispute de Panayote avec un Azymite” d’apres de 
nouveaux manuscrits grecs, en russe], Lelopis Istonko-filologitcheskago Obchestva [Annales 
de la Societe Historico-Philologiąue d'Odessa^, 6, 1896, p. 312. Sur cet ecrit, v aussi D 
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outre, dans une etude recente*'*, O. Lampsidis presente un texte plagiat 
anonyme datant des annees 1285-1289 et ecrit par un orthodoxe critiąue 
a Fegard de la theologie de Gregoire de Chypre, qui reprend des extraits 
de YEpitome physica de Blemmydes. II apparait donc que la figurę de 
Nicephore etait aussi la proie de nombreux anti-unionistes. 


Conclusion 

Si le concile des Blachernes (1285) ne mentionne pas le nom de 
Blemmydes, c’est, par suitę d’une ironie de Thistoire, du fait que la me- 
moire de Nicephore etait annexee a la cause des byzantins partisans de 
1'union de Lyon II (1274). De leurs cótes, les orthodoxes comme Gregoire 
de Chypre, adversaires de Bekkos et hostiles a une union baclee avec 
Romę, ne dirent jamais un mot contrę la doctrine blemmydienne dont ils 
s’inspiraient mais laisserent cours a une imposture qui ne sappuyait, a la 
YĆrite, que sur les voeux sinceres dunite entre les Eglises, formules na- 
guere par Blemmydes. 

Nous arrivons ainsi a la conclusion paradoxale que ceux qui se recla- 
maient ostensiblement de ToeuYre theologique de Blemmydes n’en 
avaient manifestement pas saisi la veritable signification, tandis que 
ceux qui avaient repris discretement Tessentiel des intuitions du theolo- 
gien de 1’empire de Nicee n’en faisaient pas etat publiquement. 

II est etonnant de constater que cette posterite ambivalente de la doc¬ 
trine blemmydienne fondee sur deux receptions differentes a poursuivi 
longtemps son double cheminement. Letude attentive des manuscrits 
grecs anterieurs au 17® s. qui contiennent les traites theologiques de Ni¬ 
cephore montre que ces textes ont ete copies aussi bien en milieu latin 
ou latinophrone qu’en milieu grec traditionnel. Nous croyons avoir mon¬ 
tre que cette oeuvre avait acquis une place feconde au sein meme de la 
tradition orthodoxe. Au 14® s., Gregoire Palamas sappuiera notablement 
sur ToeuYre de Blemmydes^^, soulignant que le Per Filium et meme le Fi- 


Geanakoplos, Interaction of the “Sibling" Byzantine and Western Cultures in the Middte Ages 
and Italian Renaissance (330-1600), New Haven - Londres, 1976, p. 156-170. 

Voir O. Lampsidis, «Ein astronomischer Text von Nikephoros Blemmydes in der 
Kontroverse um das Filiogue (1285); ist es ein Plagiat?», BZ 95, 2002, p. 72-83. 

Voir Gregoire Palamas, Premiere lettre a Barlaam, 17, 11-12, in tl. Xpr|OTOU, (et al), 
rpriyopior Tov FlaAapd Zyyypdpara, Thessaloniąue, t. I, 1962, p. 234. Voir aussi I, Ar||ar|Tpa- 
KÓJtoukoę, «rpr|yopiou tlaLapa, KEcpóT-aia eKaioY Jt8VTTiKOVTa, 1-14' ITepi KÓapov. KsipeYo, pE- 
Td(ppaor| Kai Ep|xr|vEUTiKd oxó?,va», Byzantiaka, 20, 2000, p. 295-348, qui montre que Palamas a 
utilisć YEpitome physica de Blemmydes dans ses ISO Chapitres) et I. Polemis, «Nikephoros 
Blemmydes and Gregorios Palamas», in Gregorio Palamas e oltre: Studi e documenti sulle 
controyersie teologiche del XIV secolo bizantino [ed. A. Rigo], Florence, 2004, p. 182-185, qui 
montre que les deux traites apodictiques de Palamas s'inspirent du Compte rendu du 
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lioąue peuvent etre reęus dans une pneumatologie orthodoxe, si Ton en- 
tend par la le rayonnement eternel de la grace increee et non la proces- 
sion hypostatiąue de TEsprit. 

Au-dela des ąuerelles dappropriation d’un grand personnage de 
rhistoire byzantine, il convenait de mettre en lumiere le role essentiel 
que joua son oeuvre dans la renovation de la reflexion theologiąue a By- 
zance, a la veille du tournant decisif que constituera la theologie pala¬ 
mi te. 

Institut Saint-Serge Michel Stavrou 

93 rue de Crimee 
75019 Paris 


SUMMARY 


The most original works of the theologian of the Empire of Nicaea Nicephoros 
Blemmydes, are the two treaties (1255-1256) where he defends the expression of several 
Greek Fathers that the Spirit proceeds from the Father through the Son {per Filium). This 
doctrine means, he sald, that the Spirit owes his existence only to the Father and "shines 
foreyer" through the Son on which he rests. Blemmydes' sincere desire of a theological 
reconciliation between Greeks and Latins explains that the Byzantine Unionists have 
claimed him to be on their side at the time of the Council of Lyons II (1274); yet his 
pneumatology has inspired the doctrine officially adopted by the Byzantine Church in 1285, 
and formulated by the anti-unionist Patriarch Gregory of Cyprus, the forerunner of the 
theology of Gregory Palamas. Blemmydes thus appears as a figurę of contradiction between 
Orthodox and Latinophrones in Byzantium. 


dialogue avec les Latins de 1234', en particulier, un passage du chap. 29 du Second traile 
apodictigue de Palamas est une reprise presąue litterale de Nicephore Blemmydes, Anlohto- 
graphie, II, 27, 1.3-1 l,p. 57-58. 
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Aphrahat on the Modes of Christ^s Indwelling‘ 

We may not kriow much about Aphrahat himself, but his twenty-three 
Demonstrations are an inva]uable source for understanding the theology 
of early Syriac Christianity. The diversity of topics on which he wrote 
provides us with a snapshot of Christian theology in the early and mid- 
fourth century morę complete and complex than that provided by any of 
his Syriac predecessors.^ Nonetheless, numerous lines of development 
between Aphrahat and earlier Syriac writers are discernable. In this 
paper, I would like to examine one such theme: the notion of divine 
indwelling in human persons. I will argue that Aphrahat built upon ear¬ 
lier Syriac interpretations of the various scriptural and apostolic notions 
of divine indwelling and developed from them a morę nuanced and 
broader conception of divine indwelling that is entirely Christological. 
For Aphrahat, being a Christian and living the Christian life means 
nothing other than being indwelt by Christ. 

My paper shall have three parts. First, I will give a brief account of 
the diverse biblical and apostolic ways in which divine indwelling was 
spoken about. Here in addition to the scriptures I will use the letters of 
the apostolic father Ignatius of Antioch, probably of Syrian origin, whose 
manner of speaking about the divine indwelling provides a useful bridge 
between the biblical period and the earliest Syriac writers.^ Next, I will 
examine the notions of divine indwelling as found in two sources whose 


' An earlier version of this paper was read at the Annual Meeting of the North American 
Patristics Society in May 2006. I would like to thank Roberta Bondi and Lewis Ayres for 
comments on earlier drafts of this paper, 

^ Aphrahat wrote in the years 337-345 C E. Because of the limitations of genre or be- 
cause an author left behind only one work, the Syriac writings before Aphrahat do not 
allow us insight into early Syriac Christianity on the same scalę that Aphrahats works do. 

^ I am not claiming that Ignatius played any role in the decelopment of Syriac Christi¬ 
anity, nor that he spoke Syriac: By appealing to Ignatius I merely hope to provide early sec- 
ond century eastern evidence of Christian discourse on divine indwelling to show its conti- 
nuity with biblical discourse on the subject and thus to demonstrate morę fuilly the milieu 
in which later writers reflected on the topie. 


OCP 74 f2008) 181-193 
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importance for understanding the earliest Syriac Christianity is pro- 
found; Tatian and the Acts of Thomas^ I will use the Acts of Thomas in 
particular as an example of the kind of early Syriac interpretation of the 
biblical notions of divine indwelling upon which Aphrahat built.^ Third, I 
will discuss how Aphrahat was influenced by these earlier traditions and 
developed from them a conception of Christs indwelling in four modes: 
by faith, by baptism, by prayer, and by knowledge of God as Creator. By 
placing Aphrahat within the context of the preceding tradition, both his 
traditionalism and originality will be evident. His chief contributions lie 
in his development of a typology of divine indwelling through purity and 
above all in his Christocentrism. 


I 

The earliest Christians inherited from their Jewish forebears a bibli¬ 
cal tradition that spoke of divine indwelling conceived of largely in cor- 
porate terms, in that God dwelt in or among the people of Israel as a 
whole.^ This understanding is encapsulated in verses which present God 
as promising to dwell among the chosen people, such as Leviticus 26:11- 
12 and Ezekiel 43:9.’ The first Christians adopted this corporate view of 
indwelling, as is evidenced by several Pauline, gospel, and Ignatian texts, 
most conspicuously II Corinthians 6:16.® Yet other texts which speak of 


On Tatian's formative role in Syriac Christianity, see Han J. W. Drijyers, "East of An- 
tioch. Forces and Structures in the Development of Early Syriac Theology,” Article I in East 
of Antioch (London: Yariorum Reprints, 1984), 7-16. It should be noted that there is no 
consensus on Tatian's place in early Syriac Christianity; for an altemate view, see Robert 
Murray, Symbols of Church and Kingdom. Rev. ed. (Piscataway, NJ: Gorgias Press, 2004), 5- 
7. On the influence of the Acts of Thomas, see Murray 26-27. Notę that I omit a discussion 
of the Odes of Solomon because the meaning of its diffuse passages on divine indwelling is 
obscure (cf. Odes 10.2, 12.12, 21.12, 28.8, and 32.1). 

® I do not hołd that Aphrahat read the Acts of Thomas', I agree with Murray’s statement 
that commonalities between the Acts and Aphrahat need not "suggest morę than a shared 
milieu” (337). 

® Notę that here and in what follows I am summarizing the ways in which Paul, the 
evangelists, and Ignatius of Antioch spoke about divine indwelling merely as evidence for 
late first and early second-century discourse on the subject. As will be elear, I am not pro- 
posing that there is a single "biblical” notion of divine indwelling. 

’ "And I will make my abode among you (0331173; »^^\.^i\JLxr)), and my soul shall not 
abhor you. And I will walk among you, and will be your God, and you shall be my people 
(Lev 26:11-12); "Now let them put away their idolati-y and the dead bodies of their kings far 
from me, and I will dwell in their midst (031173; *^CT7i\i«.=i) for ever'' (Ezek 43:9). 

® In 2 Cor 6:16 Paul paraphrases Lev 26:11-12: "What agreement has the tempie of God 
with idols? For we are the tempie of the living God; as God said, 'I will live in them and 
move among them, and I will be their God, and they shall be my people...'" (2 Cor 6:16). Cf. 
"For where two or three are gathered in my name, there am I in the midst of them” (Matt 
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God dwelling "in you” (8V u|iiv; or “in us” are morę ambiguous 

and could legitimately be interpreted as referring to either individuals or 
the corporate body as the dwelling place of God. For example, Paul 
spoke of such a plural “you” as the tempie of the Holy Spirit,^ John of the 
same as the abode of either the Spirit or the Father and the Son,‘° and 
Ignatius of "us" as the tempie of Jesus." At the same time these same 
authors also spoke morę clearly of Christ (at times with the Father) 
dwelling within individual human persons.'^ Hence, in the biblical pe¬ 
riod various ways of speaking about and of understanding divine in- 
dwelling stood side-by-side. Authors such as Paul, John, and Ignatius 
could variously speak of the indwelling of specific divine persons such as 
the Spirit or Christ, or of God in generał, whether in the corporate body 
or in certain individuals, even if at times their language is imprecise and 
their exact meaning ambiguous. 

Despite this vaiiation and imprecision, the dominate theme of these 
texts is that divine indwelling is directly connected with the community’s 
or the indiYiduals virtuous living in accordance with the command- 
ments of God and their repudiation of immorality such as idolatry. The 
Old Testament, Pauline, and Ignatian texts in particular reflect this view. 
The Johannine texts are harder to characterize; while they do not ex- 
clude a morał dimension, they seem to refer to the Christian's ongoing 
relationship with the members of the Trinity.'^ Yet it is these same 
Pauline, Ignatian, and especially the Johannine texts which also exhibit 


18:20); and “For you are Stones (róę óvTEę ^.iSoi) of the Fathers tempie, prepared for the edi- 
fice of God the Father’’ (Ignatius, ad Eph. 9.1). 

^ "Do you not know that you are (eote; *^iuńc') God’s tempie and that God’s Spirit 
dwells in you (ev upw; i^^-y-i)^’’ (1 Cor 3:16); "Do you not know that your body is a tempie 
of the Holy Spirit within you (tó oóipa up(i)V vaóę toC ev uptv dyiou ityeupaToę eotw; 

rdi.tćuan om .rń) which you have from God’’’ (1 

Cor 6:19). 

“You know him [sc, the Spirit of truth], for he dwells with you (itap' iipw pevei; 
»^_c\.^i\cv\), and will be in you (ev 6plv eotoi; om (John 14:17); “In that 

day you will know that I am in my Father, and you (upEię ev epoi; *^^ 1 ^) in me, and 
I in you (ev uptv; »^_cv:s.3)’’ (John 14:20). 

'' “Let us, then, do all things — seeing that he [sc. the Lord Jesus] is dwelling in us — in 
order that we may be his temples and he himself be our God in us’’ {ad Eph. 15.3). Cf. “I 
know that you are not puffed up (ou (puoioCoBs), for you have Jesus Christ within you (ev 
eavxdię)" {ad Magn. 12.1). 

“It is no longer I who live, but Christ who lives in me’’ (Gal 2-20); “If a man loves me, 
he will keep my word, and my Father will love him, and we will come to him and make our 
home with him" (John 14:23), “He who eats my flesh and drinks my blood abides in me, 
and I in him" (John 14:56); and “Permit me to be an imitator of the suffering of my God. If 
anyone has him within himself, let him understand what I want and have sympathy for 
me..." (Ignatius, ad Rom. 6.3). 

I will attempt no further comment on the meaning of John 14, a classic crux interpre- 
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the ambiguity mentioned above in which no elear distinction is madę be- 
tween God’s dwelling in the corporate body of believers and in individu- 
als. Hence, in the biblical period discourse about divine indwelling, 
while admitting a good degree of fluidity in language, associated it with 
upright living in accordance with God. 

II 

The earliest Syriac authors whose writings come down to us aban- 
doned this earlier imprecision when speaking about divine indwelling, 
and interpreted the biblical language as specifically referring to God’s 
dwelling in individual human beings.'"* The first text comes from Tatian, 
writing in the last half of the 2"^ century; 

The bond of the flesh is the soul; the Container of the soul is the flesh. Now if 
the form of its constitution should be such that it like a tempie, then God is 
pleased to dwell (KaToiKew) in it through his Spirit, who is his ambassador. 
But if it should be not such a dwelling-place (oicnrcópaToę), then the human 
being is superior to wild beasts in articulate language oniy; in other respects 
his condition is the same as theirs, as one who is not a likeness of God.'^ 


In this passage the Pauline notion of the SpiriTs dwelling in the tem¬ 
pie of the body is advanced decisively in the direction of an indwelling in 
an individual. While employing the metaphor of the tempie like Paul and 
Ignatius, in Tatian their ambiguity is absent. He clearly States that God 
dwells in individuals through his Spirit. Furthermore, the morał compo- 
nent associated with indwelling remains.'® Tatian is not as explicit in this 
regard, but it is elear that the human person becomes a pleasing dwell¬ 
ing-place for God when the person becomes like a tempie, i.e. holy and 
pure. The indwelling of the Holy Spirit is not the cause of the a person's 
becoming like a tempie; rather, becoming like a tempie is the precondi- 
tion for God’s indwelling. Without a life lived with morality and in up- 


Notę that here I am not suggesting that the author of texts such as the Acts of Thomas 
developed their ideas on divine indwelling by reading Paul, the evangelists, and Ignatius of 
Antioch (though we know for certain that Tatian read the gospels and Paul). I have summa- 
rized how these biblical and apostolic texts spoke about divine indwelling merely as evi- 
dence for late first and early second-century discourse on the subject, which represents the 
milieu in which texts such as the Acts were composed. 

Tatian, Oratio ad Graecos XV, 4-5; Miroslav Marcovich, ed., Tatiani Oralio ad Graecos 
(Berlin: De Gruyter, 1995), 32-33. 

Cf. Tatian, Oratio XIII, 5: "The Spirit of God is not with all people, but with those who 
live righteously. Abiding in (KaTay{iv)ó|xEvov) and becoming joined to their soul, he an- 
nounced what was hidden to other souls by making prophesies’’ (Marcovich 30). 
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rightness, human beings sink to the level of wild beasts, except for their 
ability to speak. 

A similar interpretation is evident throughout the Acts of ThomasS’ 
The Acts explicitly speak about how God dwells in individual human per- 
sons and that its prereąuisite is purity, understood primarily as sexual 
abstinence. For example, the Acts present Jesus himself trying to per- 
suade a bride and groom about to consummate their marriage not to 
have intercourse and thus be pure for God: "Know that as soon as you 
preserve yourselves from this filthy intercourse, you become pure tem- 
ples” {Acts I, 12). When the wife of Karish begs Thomas to pray for her, 
she says: "that I too may become a holy tempie and [God] may dwell in 
me” {Acts IX, 87). 

But even the attainment of the purity and holiness which are the pre- 
conditions for divine indwelling are not entirely due to human agency. 
The Acts exhibit the acknowledgement that God is the ultimate cause of 
human purity and holiness, though without specifying the precise role of 
the human will in the acąuisition of these States. Such is the under- 
standing contained in the statement that "[the Lord] prepares for you 
vessels which are worthy for him to dwell in” {Acts vni, 76). A clearer ex- 
pression of this understanding comes from a prayer of Thomas: 

These our bodies praise you, my Lord, which you have madę worthy to be the 
dwelling-place of your Spirit that is always to be glorified. ... Blessed are the 
pure, whose souls never upbraid them, because they have gained them and 
they are not in doubt regarding themselves. Blessed are the bodies of the 
pure, which are worthy to become clean temples in which Christ shall dwell 
{Acts IX, 94). 


This text is particularly noteworthy because it makes no distinction 
between the indwelling of the Spirit of the Lord and Christ. They refer to 
one and the same reality of divine indwelling. Finally, when Thomas 
prays for Tertia, Vizan, and his wife Manashar, he says: 

Make them pure in the unclean place; and make them clean of corruption in 
the place of the enemy. Be a physician for their bodies and give life to their 
souls and make them holy shrines and temples and may the holy Spirit dwell 
in them {Acts xiii, 156). 


Edition; William Wright, Apocryphal Acts of the Apostles (London: Williams and Nor- 
gate, 1871; repr. Hildeshiem: G. Olms, 1990). Translation: A. F. J. Klijn, The Acts of Thomas: 
Introduction, Text, and Commentary, Z'''! Rev. ed., Supplements to Novum Testamentum 
108 (Leiden; Brill, 2003). 
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And so, while God dwells only in those who have madę themselves 
worthy through purity and holiness, it is God who produces these States 
which are the preconditions for indwelling. 

The Acts of Thomas, then, witnesses to the early Syriac understanding 
of divine indwelling in terms of God’s dwelling in particular persons be- 
cause they had madę themselves, and particularly their bodies, pure not 
merely through virtue in generał but specifically through sexual absti- 
nence. It is not that sexual abstinence alone was reąuired, but such pu¬ 
rity was seen as paradigmatic of a person’s entire physical and interior 
purity, which included not only sexual abstinence, but also social con- 
cern, an ascetical lifestyle, prayer, and humility. Only in those thus pure 
would God deign to dwell. Accordingly, on the evidence of the Acts of 
Thomas, it seems that early Syriac Christianity took a definite stance on 
what was meant in earlier Christian discourse by God’s indwelling: 
namely, that God indwelt individual human persons when they madę 
themselves worthy through the purity of their bodies and their lives. 

III 

Aphrahat inherited this earlier Syriac notion of indwelling through 
purity, but developed it morę broadly and allowed for other modes and 
thought of it morę explicitly in Christological categories. Unlike the Acts 
of Thomas, Aphrahat’s discussion of divine indwelling is entirely exegeti- 
cal. He develops his understanding of divine indwelling through en¬ 
gagement with scriptural texts such as Jeremiah 7:4-5,'* Leviticus 26:12, 
Matthew 18:20, John 14:20, I Corinthians 3:16 and 6:19, and II Corin- 
thians 6:16. Nonetheless, his interpretation of such texts is influenced by 
the conception of divine indwelling as found in texts of earlier Syriac 
Christianity such as the Acts of Thomas. 

The first example comes from his discussion of faith in Demonstra- 
tion I.‘^ Here, he describes faith as a building whose foundation is Jesus 
Christ, who makes the structure stable and secure (Dem. I, 2). But faith is 
a foundation meant to progress into the other virtues: faith to love, love 


The Peshitta version of Jer 7:4-5 differs considerably from the Hebrew Masoretic 
Text. While the Peshitta reads: "The tempie of the Lord, the tempie of the Lord; you are the 
tempie of the Lord, if you amend your ways and actions,” the MT says: "The tempie of the 
Lord, the tempie of the Lord, it is the tempie of the Lord: for if you amend your ways and 
actions...” The Peshitta reading would enable a Syriac exegete to posit indwelling as a con- 
seąuence of morał amendment, an interpretation impossible to take from the Hebrew text. 

Edition: J Parisot, Aphraatis Sapientis Persae Demom trat iones, PS 1-2 (Paris: 1894- 
1907). Ali translations of Demonstrations l-X are by Kuriakose A. Valavanolickal, Aphrahat 
demonstrations. vol. 1 (Changanassery, Kerala: HIRS Pubns, 1999) unless noted otherwise 
Aphrahat's typical terminology for speaking about the divine indwelling includes 
“to dwell in” (e.g. Dem. IV, 11) and iruA, "dwelling-place" (e.g. Dem. i, 4). 
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to hope, hope to justification, justification to perfection, and perfection 
to completion, the last of which completes the building. Once completed, 
Christ dwells in it: “When his whole building has risen up, completed 
and perfected, then it becomes the house and the tempie for the dwelling 
of Christ.”^° But the person in whom Christ dwells must perform a fitting 
service which encourages Christ to remain in him: the person “who be¬ 
comes a house and a dwelling place for Christ should see to what is fit¬ 
ting for the service of Christ who dwells in him and with what things he 
will please him."^' This "fitting service” includes such things as fasting, 
prayer, alms, humility, hospitality, and purity {Dem. I, 4). Thus, Christ is 
paradoxically both the foundation of the building of faith and the one 
who dwells in the completed building {Dem. I, 5), in which he stays only 
if faith is perfected by the other virtues. 

Thus, we see Aphrahat here appropriating the notion exemplified in 
the Acts of Thomas that God both produces purity in individuals and 
dwells in those who are pure. But Aphrahat adds his own emphasis. He 
makes explicit an element that was merely implicit in the Acts\ that faith 
in Christ is reąuired for purity and for Christ to dwell in a person. Notę 
that this is a significant advance upon the notion of divine indwelling 
found in the Acts, that it is not purity as such that makes one a fitting 
tempie in which God deigns to dwell, but it is faith, which is the founda¬ 
tion for all the other Christian virtues, including purity. 

Next, in Demonstration VI, Aphrahat enlarges the notion of the in¬ 
dwelling of Christ by linking it to baptism. He says that in baptism we 
receive the Spirit of Christ through which Christ dwells in us {Dem. VI, 
14). Notice that here Aphrahat considers the Holy Spirit and the Spirit of 
Christ to be one and the same. But notę also that Christ and the Spirit of 
Christ are distinct. Hence at baptism we receive the Holy Spirit and from 
then onward Christ dwells in us because we have received Christs Spirit. 
As temples of the Holy Spirit, we must not grieve the Spirit lest he depart 
{Dem. VI, 14). For the Spirit does not always stay with his recipient, but 
sometimes permanently returns to his sender, in order to accuse before 
God those who have grieved him {Dem. VI, 14).But this is the extreme 
case. Sometimes the Spirit departs temporarily from his recipient be¬ 
cause of sins committed, in order to accuse before God the one who has 
harmed the tempie in which he dwells {Dem. VI, 15). This intermittent 


Dem. I, 3; Parisot 8.25-9.2. 

Dem. I, 4; Parisot 12.1-4. 

What Aphrahat means by “grieving the Spirit’’ (cf. 1 Cor 6:19; Eph 4 30) is unclear, 
but it is a serious enough sin to warrant his permanent abandonment of the baptized per¬ 
son. Philoxenus deals with this same issue in his Memra on the Indwelling of the Holy Spirit 
(Brock, Syriac Fathers on Prayer, 106-127), where he asserts (unlike Aphrahat) that the 
Spirit remains permanently after baptism except in the case of apostasy 
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presence of the Spirit — and thus this intermittent indwelling of Christ 
— sets up the spiritual warfare in which the Christian is engaged, 

This spiritual warfare is a continual battle to keep possession of the 
Spirit of Christ which one has received at baptism and thus to keep one- 
self in the State of being a fitting tempie in which Christ dwells. Sin 
drives out the Spirit and deprives one of the indwelling of Christ, thereby 
leaving oneself open to attacks by Satan: 

The moment [a person] perceives in himself that he is not fervent in Spirit, 
and his heart falls back into the concems of this world, at this point he 
should realize that the Spirit is no longer with him; he should get up, pray, 
and keep vigil so that the Spirit of God may come and he may not be defeated 
by the enemy. 


Satan draws near to cause the person to sin morę, that the Spirit may 
depart permanently, thereby depriving one of the indwelling of Christ. 
Satan has to listen and watch for signs in order to know when the Spirit 
departs: 

If he hears the person in whom Christ is dwelling uttering ugjy words, or 
losing his temper, or ąuarrelling, or fighting, then Satan knows that Christ is 
not with that person, and he comes along and fulfils his desire upon him. For 
Christ dwells in the gentle and the humble, residing in those who tremble at 
his word.^"* 


If Satan hears a person praying and sees him on his guard, he knows 
that Christ dwells in that person and so flees from him. Hence, by virtue 
and upright living, the Christian maintains himself as the dwelling place 
of Christ, which protects him against the onslaughts of Satan (Dem. VI, 
19). Therefore, Christians should ''have a love for virginity as the heav- 
enly portion which involves communion with the Watchers of heaven. 
For there is nothing comparable with it, and in those who live thus 
Christ dwells.Thus we see that Aphrahat has taken the earlier Syriac 
notion of divine indwelling through purity and expanded upon it to in- 
clude a modę of indwelling through baptism and the subseąuent spiri¬ 
tual warfare that baptism entails. 

Next, in Demonstration IV, Aphrahat develops the notion of Christs 
indwelling through prayer in his exegesis of two passages from Matthew. 
The first is Matthew 6:6, in which Christ taught his followers to pray in 
secret with the door shut. Aphrahat interprets the "door" of this passage 


Dem. VI, 17, Parisot 301.12-16. 
Dem. VI, 17; Parisot 304.10-17. 
Dem. VI, 19; Parisot 309.22-26. 
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as referring to the door of the tempie which we are and in which Christ 
dwells (1 Cor 3:16). Hence the passage means that we should pray in the 
secret of our heart, with the door of our mouth shut {Dem. IV, Yet 

the reąuirement of purity remains. For if Christ dwells within people 
only when there is nothing unclean, then they have a "door” to shut only 
if they are pure. In fact, says Aphrahat, inner purity is necessary for ef- 
fective prayer. Just because prayer is voiced does not mean it will be 
heard, sińce God does not heed the prayers of the wicked (cf. Is 1:15, 
Ezek 8:18). Next, Aphrahat interprets Matthew 18:20, "Where two or 
three are gathered in my name, there am I in the midst of them” {Dem. 
IV, 11), Aphrahat maintains that this verse does not mean that Christ 
cannot be present when you are alone. For Christ is present within the 
person who is pure, even if alone. Nor does it mean that simple numbers 
guarantee Christ’s presence. Rather, "when someone sweeps his soul 
clean in the name of Christ, Christ dwells in him, and God dwells in 
Christ. Therefore that person becomes one of the three — he himself, 
Christ who dwells in him, and God who is in Christ.”^’ Thus, while 
affirming that Christ dwells in any baptized person who is pure, Aphra¬ 
hat accounts for a special modę of indwelling when the person prays in 
Christ’s name. Prayer presupposes the indwelling of Christ and thus con- 
stitutes one of its modes for Aphrahat. 

Aphrahat introduces a fourth modę of Christs indwelling through 
knowledge of God in an attempt to resolve an apparent contradiction in 
scripture. In Demonstration XVII Aphrahat notes that: "At first [God] was 
for us a dwelling place (Ps 90:1), and afterwards [God] dwelt and walked 
among us (e.g. Lev 26:12; 2 Cor 6:16; Jer 7:4-5).”^® What does this mean? 
asks Aphrahat. God was a dwelling place for human beings because 
when God gave thought to create the world, humanity was the first 
thought God conceived, then that of all other creatures: “For humanity is 
older than and prior to creatures in terms of being conceived, but in 
terms of being born the creatures are older than and prior to Adam. 
Adam was conceived and dwelt in the thought of God ( 
ri'aAri':\), and while he was held in God’s mind in terms of 

being conceived, by the Word {rf‘^^l:yi) of his mouth [God] created all 
the creatures.It is because humanity dwelt in the mind of God as a 
thought before the actual creation of the first human being that God was 
at first a dwelling-place for human beings. 


This interpretation of Matt 6:6 is also found in earlier Greek and Latin wrilers, such 
as Origen, De oratione 20.2, and Cyprian, De oratione 4-5. 

Dem. IV, ll;Parisot 161 13-17 
Dem. XVII, 7; Parisot 796.11-13. 

Dem. xvn, 7; Parisot 796.26 - 797.7 
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Once the world was established, God created the first man and gave 
him the power to know that God madę him, It is by conceiving the 
thought that knows God as the Creator that God dwells in human 
persons; “when he knew his maker, God was formed and conceived in 
the midst of the thought of the man, who then became the 

tempie of God, his creator.”^® For "if human beings do not know their 
maker, [God] is not formed in their midst, does not dwell with them, and 
is not conceived in their thought 

It is important to notice here that this modę of indwelling through the 
knowledge of God as Creator is also implicitly the indwelling of Christ 
sińce Christ is the Creator. Aphrahat explicitly calls Christ the Creator 
{Dem. XVII, 2). Aphrahat also identifies Christ with the Word,^^ and says 
that "by the Word (ri'i\jL273) of his mouth [God] created all the 
creatures."^^ He thus sees Christ as the Word who is the agent of God in 
creation. Furthermore, Aphrahat explicitly affirms that Christ conceived 
and brought forth all human beings from his thought {Dem. xvn, 8). 
Accordingly, it is Christ who dwells in the mind of human beings when 
they conceive the thought that God madę them. 

This fourth modę might suggest to some that Aphrahat has a notion 
that Christ, as Word (Aóyoę), indwells each human person by virtue of 
their rational mind (^.óyoę), similar to Justin Martyrs notion of Christ 
being present in all human beings because every human mind (X.óyoę) is 
a seed of and participates in the Word (Aóyoę).Such a similarity would 
perhaps indicate Aphrahats reliance upon earlier Greek thought. But 
here the similarities between Justin and Aphrahat are non-existent. 
Aphrahat reąuires that human rationality be used to conceive the 
thought of God, specifically that God is the Creator, in order for the 
indwelling of God to take place. The rational mind must have particular 
content; according to Aphrahat, the presence of rationality alone does 
not constitute an indwelling of God. 

For Justin, the use of the "seeds of the Word” implanted within 
human minds enabled pre-Christian philosophers such as Socrates to 
discern proper ethical conduct, i.e. to live rationally, just as Christians 
do. The presence of the seeds of the Word brings about human 
rationality, but neither the mere presence nor the use of the seeds of the 
Word brings about an indwelling of Christ, and true knowledge of God 
— such as that God is the Creator — remains attainable by revelation 


Dem. Xvn, 7; Parisot 800.6-9. 

Dem XVII, 7; Parisot 800.11-14. 

“The Word and the Speaking of the Lord cnis\\^) is Christ" 

(Dem. I, 10: Parisot 21.16-17). The same Identification is madę in Dem. vni, 15. 

Dem. Xvn, 7; Parisot 797.6-7. 

See e.g. Justin Martyr, Apologia l, 46; ll, 10; o, 13. 



APHRAHAT ON THE MODES OF CHR1ST'S INDWELLING 


191 


alone, not the inner human Hence, the similarity between 

Aphrahat and Justin on this point is nil. In Aphrahats fourth modę, true 
knowledge of God as the Creator results in the indwelling of Christ. 
Therefore, this notion of Aphrahat that God indwells through the use of 
the human mind is remarkable, not least of all sińce it has no precedent 
in the earlier Syriac (or Greek) tradition. Indeed, it reveals Aphrahat at 
his most original. 

Before concluding my discussion of Aphrahat, I need to mention his 
refutation of a possible objection to his account of Christ’s indwelling 
which he raised in Demonstration VI, 10-12. How can the one Christ who 
is seated at the right hand of the Father also dwell without diminishment 
in many saints? {Dem. vi, 10). The objection is as follows: if Christ is one, 
then AphrahaCs account of ChrisCs indwelling implies either that when 
he indwells Christ is divided to the point of diminishment, or that the 
one Christ is divided into many indwelling Christs. For if "Christ has 
individually come to each individual human being who is a believer, 
along with God who is in Christ — if this is so, then there turn out to be 
multiple gods and innumerable Christs!”^^ 

In reply Aphrahat uses the analogy of the sun to demonstrate the con- 
cept of undiminished giving: the sun is one yet it shines in many places. 
He points to further examples of natural materials which admit division 
while remaining what they are, such water, fire, and dust. What is di- 
vided off from each of these is the same as that which was taken from it 
without loss. Such is the case with Christ and the Father; “while being 
one, nevertheless they dwell in many human beings; while they them- 
selves are in heaven, they do not lose anything by dwelling in many peo- 
ple, just as the sun in heaven does not lose anything when its power re- 
sides on earth.”^^ After running through a number of scriptural examples 


See Ragnar Holte, "Logos spermatikos: Christianity and ancient philosophy accord- 
ing to St Justin's Apologies," Studia theologica 12 (1958): 109-68; and M. J. Edwards, 
"Justin’s Logos and the Word of God," Journal of Early Christian Studies 3 (1995): 261-80. 
Edwards argues that Justin's claim that “the seeds of the Logos’’ were present in some pre- 
Christian philosophers is part of a polemic agenda that ascribes all Greek philosophical 
wisdom to Moses. Hence, the only reason that those philosophers who lived before Christ 
possess seeds of the Logos is that they have encountered the Logos as personified in the 
scriptures written by Moses. The same argument is expounded in morę detail by G. R 
Boys-Stones, Post-Hellenistic Philosophy: A Study of its Developnient from the Stoics to On- 
gen (Oxford: Oxford University Press, 2001), 184-88. the seeds of the Logos present in pre- 
Christian philosophers enabled them to recognize true doctrine when they encountered it 
in the Hebrew scriptures. 

Dem. VI, 11; Parisot 284.6-10. 

Dem. VI, 11; Parisot 285.8-12. Notę that here God (the Father) dwells in human be¬ 
ings in yirtue of his being in Christ who dwells in human beings This same understanding 
was seen in Aphrahat’s interpretation of Matt 18;20 in the above discussion of the modę of 
indwelling through prayer. 
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of division without diminishment, Aphrahat concludes: “Christ dwells in 
human beings who are believers without suffering any harm by being 
divided up among many. ... A portion of Christ is in us (rdvviT~?a ^ 
^ while Christ is also in heaven at the right hand of His 

Father."^® 

Even though Aphrahat insists that the one Christ is not diminished in 
any way by indwelling multiple individual human beings, it is “a portion 
of Christ" that is in individuals. The same is clearly stated when he says: 

[Christ] is capable of being above and below through the wisdom of his 
Father, and he dwells in many, while yet being one, and he overshadows all 
the faithful individually with a portion of himself (cnirź)), without his being 
diminished... Even though he is divided up among many, he is seated at the 
right hand of his Father. And he is in us and we are in him.^^ 


But AphrahaTs insistence upon the one ChrisTs division without 
diminishment when indwelling must not be taken as implying that the 
whole Christ does not indwell. Aphrahat’s language here is precise; while 
he says that "a portion of Christ” is in or overshadows human beings, he 
never says that a portion of Christ indwells human beings. Rather, it is 
always the one whole Christ who indwells. AphrahaFs language of 
“portions” is meant to convey a mystery achieved by the wisdom of the 
Father in which the one Christ can be simultaneously at the right hand 
of the Father and indwelling many believers. Therefore, Christ is divided 
neither to the point of diminishment nor into many Christs when he 
indwells. Rather, in a mysterious way he is fully present both as he sits at 
the right hand of the Father in heaven and as he indwells believers, who 
share in a "portion” of him. 


IV 

The goal of this paper was to set out Aphrahat’s four modes of Christ's 
indwelling and to demonstrate both his reliance upon and development 
of the notion as found in antecedent Syriac Christianity. While the 
biblical and apostolic authors represent diverse and ambiguous ways of 
speaking about divine indwelling, in that both corporate and individual 
indwelling is spoken about with respect to all three divine persons, they 
share the common assumption that morał probity is reąuired for it to 
occur. These varied approaches to divine indwelling were interpreted by 
the earliest Syriac Christians as referring to God’s indwelling in individ- 


Dem. VI, 12; Parisot 288.1-3 & 9-10. Trans, slightly modified. 

” Dem. VI, 10; Parisot 282.12-16 & 18-20. Trans slightly modified. 
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ual human beings who were morally upright or pure. These early Syriac 
traditions are represented in Tatian, and especially in the Acts of 
Thomas, where God’s indwelling was seen as dependent upon the 
believer’s State of purity. 

Aphrahat emphasized that the one who indwells is Christ. He devel- 
oped a typology of divine indwelling and claimed that there were three 
modes of ChrisTs indwelling that were inseparable from purity: faith in 
Christ, the reception of baptism, and prayer in Christ’s name. But his 
fourth modę was independent of purity and came into existence through 
each human being’s knowledge of God as Creator. What distinguishes 
Aphrahat most from the antecedent tradition is his emphasis upon the 
indwelling of Christ himself. While the indwelling of Christ is sometimes 
only implied when he discusses the indwellings of the Spirit and of the 
Father, his usual manner of discourse was to say explicitly that it was 
Christ who dwells in the believer. Hence, in his development of the four 
modes and his emphasis on Christ, Aphrahat is both traditional and 
innovative in his conception of divine indwelling. 
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SUMMARY 

The earliest Syriac writers interpreted in a particular manner the various strands of the 
biblical and apostolic traditions regarding divine indwelling. In this article I demonstrate 
that Aphrahat, by building upon this foundation, deyeloped a morę nuanced and broader 
notion of divine indwelling that is entirely Christological. For Aphrahat, being a Christian 
and living the Christian life means nothing other than being indwelt by Christ. I first exa- 
mine the notions of divine indwelling as found in two important sources for the earliest 
Syriac Christianity; Tatian and the Acts of Thomas. In both of these sources, divine indwel¬ 
ling pertains solely to individuals who are morally pure. Next I discuss how Aphrahat was 
influenced by this earlier tradition and deyeloped from it a notion of Christs indwelling in 
four modes: by faith, by baptism, by prayer, and by knowledge of God as Creator, Placing 
Aphrahat within the context of the preceding tradition demonstrates both his traditiona- 
lism and originality. Aphrahat enlarged the traditional notion of indwelling dependent on 
purity by linking it to faith, baptism, and prayer. Yet what distinguishes Aphrahat most 
from the antecedent tradition is his emphasis upon the indwelling of Christ and his deyel- 
opment of a fourth modę of indwelling independent of purity, that of knowledge of God as 
Creator. 
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En quels jours furent prononcees 
les Catecheses 14-18 de Cyrille de Jerusalem? 

Plusieurs auteurs ont tache dassigner des jours concrets, au long du 
careme, a chacune des catecheses de Cyrille de Jerusalem'. Moi-meme, je 
m’en suis deja occupe autrefois^. J’y reviens maintenant, en reprenant et 
completant les arguments que j’avais deja donnę pour placer les Cate¬ 
cheses 14-18 pendant la semaine qui precede la Semaine Sainte^. 


' En plus des traducteurs des Catecheses, certains auteurs se sont occupes directement 
de cette ąuestion; parmi eux: A. A. Stephenson, «The Lenten Catechetical Syllabus in 
Fourth-Century Jerusalem», Theological Studies 15 (1954) 103-116; W Telfer, Cyril of Jeni- 
salem and Nemesius of Emesa, Londres 1955, p. 35-36; G. Kretschmar, «Die frilhe Geschich- 
te der Jerusalemer Liturgie», Jakrbuch fur Liturgik und Hymnologie 2 (1956 [1957]) 22-46; 
Id., «Die Geschichte des Taufgottesdienstes in der alten Kirche», Leiturgia 5 (1970) 152-263; 
M. E. Johnson, «Reconciling Cyril and Egeria on the Catechetical Process in Fourth-Cen¬ 
tury Jerusalem», dans P. F. Bradshaw (ed.), Essays in Early Eastem Initiation (Grove 
Liturgical Study 56), Bramcote Nottingham 1988, pp. 18-30; A. Doval, «The Datę of Cyril of 
Jerusalem's Catecheses#, JTS N.S.. 48 (1997) 129-132; J. Baldovin, The Urban Character of 
Christian Worship (OCA 228), Romę 1987, pp. 90-93; Id., «A Lenten Sunday Lectionary in 
Fourth Century Jerusalem?#, dans J. N. Alexander (ed.), Time and Community, Washington 
D.C. 1990, pp. 115-122; J. Day, «Lent and the Catechetical Program in Mid-Fourth-Century 
Jerusalem#, Studia liturgica 35 (2005) 129-147. 

^ Cf. S. Janeras, «Sobre el ciele de predicació de les antigues cateąuesis baptismals#, Re- 
vista Catalana de Teologia 1 (1976) 159-182; «A propos de la catechfese XIV® de CjTille de 
Jerusalem#, Ecclesia Orans 3 (1986) 307-318; «Novament sobre la Cateąuesi XIV de Ciril de 
Jerusalem#, Reyista Catalana de Teologia 21 (1996) 333-341; «Le vendredi avant le Di- 
manche des Palmes dans la tradition liturgique de Jerusalem#, Studi suWOriente Cristiano 4 
(2000) 59-86. Voir aussi mon Introduction a la traduction catalane des Catecheses: Ciril de 
Jćrusalem, Cateąuesis baptismals (Classics del Cristianisme 67), Barcelonę 1997. 

^ Parmi dautres, Doval et Day placent ces catecheses pendant la Semaine Sainte, du 
lundi au vendredi. Stephenson parle seulement de la Cat. 18, qu'il attribue au Samedi Saint. 
Telfer place les Cat. 14-15 au lundi et mardi (ou mereredi) de la semaine avant les 
Rameaux, et les Cat. 16-18 au Lundi, Mereredi et Vendredi Saints. Kretschmar, dans les 
travaux cites dans la notę 1, place ces catecheses pendant la Semaine Sainte, mais dans 
«Die Geschichte# (1970, mais ecrit en 1965) il voit une contradiction entre Cyrille et Egerie 
(il la croyait contemporaine de Jean et non de Cyrille), d’apres laquelle il n'y avait pas de 
catechese pendant la Semaine Sainte; donc, il y aurait eu un changement. Plus tard il 
corrige cette vision: «nur ist jetzt statt Bischof Johannes die Spatzeit Kyrills aunzusetzen, 
wenn Angaben der peregrinatio Egeriae verwendet werden»; donc il faudrait supposer qu’il 
ne place plus les Cat. 14-18 pendant la Semaine Sainte. Cf. G. Kretschmar, «Festkalender 
und Memorialstatten Jerusalems in altkirchlicher Zeit», Zeitschrift des Deutschen Paldstina- 


OCP 74 (2008) 195-207 
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Le point decisif de la ąuestion est la place de la Cat. 18, que je crois 
prechee le vendredi qui precede la Semaine Sainte. Pour commencer, on 
doit se referer au temoignage d’Ćgerie, D’apres la pelerine, le vendredi de 
la septieme semaine de careme, donc avant la Semaine Sainte, on cele¬ 
bro une vigile, la nuit du vendredi au samedi, comme tous les vendredis 
de careme, seulement que cete fois-ci elle nest pas celebree a TAnastasis, 
comme les autres vendredis, mais a Sion, ou la communaute se trouvait 
depuis la neuvieme heure: 

Septima autem septimana cum uenerit, id est ąuando iam duae superant cum 
ipsa, ut pascha sit, singulis diebus omnia ąuidem sic aguntur sicut et ceteris 
septimanis, quae transiemnt; tantummodo quod uigiliae, quae in illis sex sep- 
timanis in Anastase factae sunt, septima autem septimana, id est sexta feria, 
in Syon fiunt uigiliae iuxta consuetudinem eam, qua in Anastase factae sunt 
per sex septimanas''. 


Le matin de ce meme vendredi, toutefois, avait lieu la ceremonie de la 
redditio symboli de la part des catechumenes. Cetait le denier jour de 
catechese, puisque pendant la Semaine Sainte il n'y en avait pas; 

Octaua enim septimana quadragesimamm, id est quae appellatur setimana 
maior, iam non uacat eos doceri, ut impleantur ea, quae superius (dicta) 
sunt^. 


Cest alors qu’Egerie met en bouche de reveque une sorte de resume 
de ce qu’on a fait jusque la et Tannnonce des catecheses mystagogiques 
pour la semaine de Paques; 

Cum autem iam transierint septem septimanae, superat illa una septimana 
Paschalis, quam hic appellant septimana maior. Iam tunc uenit episcopus 
manę in ecclesia maiore ad Mart>Tium. Retro in absida post altarium ponitur 
cathedra episcopo, et ibi unus et unus uadet, uiri cum patre suo aut mulier 
cum matre sua, et reddet simbolum episcopo. Reddito autem simbolo episco¬ 
po, alloquitur omnes episcopus et dicet: “Per istas septem septimanas legem 


Yereins 87 (1971) 175-176, n. 30. Johnson place les Cat. 14-18 pedant la semaine avant les 
Rameaux, du mardi au samedi (pour le lundi il indiąue la Cat. 13); Baldovin distribue ces 
catecheses entre la cinąuieme et la sixieme semaine de Careme. On peut voir un tableau 
avec la distribution des catćcheses d'apres divers auteurs dans Day, pp. 139-140. 

^ figerie, Itinerańum [Itin.] 29, 2. Puisąue je cite cette source en latin, je n’indique pas 
les pages d’une edition. On doit se referer aujourd'hui a cellle de P. Maraval, Ńgerie, Journal 
de voyage (Itinśrairej (SC 296), Paris 1982. Moi-meme fen ai fait une edition, avec traduc- 
tion catalane: S. Janeras, Egma, Pelegrinalge (Fundació Bernat Metge 237-238), Barcelonę 
1986. 


[tin. 46, 4. 
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omnes edocti estis Scripturarum nec non etiam de fide audistis Et ne ex- 
timetis aliąuid sine ratione fieri, cum in nomine Dei baptidiati fueritis, per 
octo dies paschales post missa facta de ecclesia in Anastase audietis 


Ces paroles de Teyeąue sont vraiment lecho (faisaient-elles partie 
d’une sorte de rituel?) de celles de Cyrille lui-meme dans sa Cat. 18: 

Sur la foi sainte des apótres qui vous a ete transmise pour que vous la pro- 
clamiez, nous vous avons donnę autant de catecheses que possible, par la 
grace de Dieu, dans ces jours pases du careme. [...] Mais apres le saint et sa- 
lutaire jour de Paques, a partir du second jour apres le sabbat [...] vous entre- 
rez dans le lieu saint de TAnastasis pour ćcouter s'il plalt a Dieu d'autres cate¬ 
cheses’. 


Je ne marrete pas sur ces paroles de Cyrille, dont je vais citer une 
phrase plus bas, mais sur un autre passage de cette meme catechese 
(Cat. 18, 17). Je le donnę en grec, parce qu’il contient un mot clef: 

Aid 5e TÓv KdpaTOY tóv 7tpoy8vóp8vov i)plv, 8 k te liję i)7t8p&£08a)ę liję vr|OTEiaę 
Tiję trapaoKEuiję, Kral ifję dypuTtYtaę, ŚKEwa p.Ev tecoę ev TtapaSpcopfj Xzkex^- 


Cyrille parle de la fatigue supportee et du jeune du vendredi et de la 
vigile. Ce jeune et cette vigile sont deja passes? Dans ce cas, Cyrille tien- 
drait sa catechese un samedi. II y a des auteurs qui Font vu ainsi. Mais 
quel samedi? Pour Stephenson cest le Samedi Saint®, tandis que pour 
Johnson cest le samedi de la septieme semaine, avant la Semaine Sainte^. 
II faut dire que, dapres Egerie, la nuit du Yendredi Saint il n’y avait pas 
de vigile «officielle», mais seulement ceux qui avaient du courage 
veillaient'°. Par contrę, la nuit du vendredi au samedi de la septieme 
semaine il y avait une vigile comme tous les vendredis de careme. 

S’agit-il par contrę d’un jeune et dune vigile qui doivent venir? Alors 
C 3 trille pouvait parler duna fatigue deja supportee pendant tout le ca- 


® Jtin., 46, 5-6, 

’ Cat. 18, 32-33 (PG 33, 1053-1056). Traduction de J. Bouvet - A. G. Hamman, Cyrille de 
Jerusalem. Les catecheses baptismales et mystagogiąues (Les Peres dans la foi 53-54), Paris 
1993, pp. 315-316. Je suis en principe cette traduction, mais je m'en separe quelquefois (ici, 
au lieu de «au cours de ce careme qui s'acheve», je prefere une traduction plus litterale du 
grec; ev ratę 8iEL8o6oaię Tfję TEOoapaKOOTtję f|pEpaię). 

® Stephenson, «The Lenten», p. 106. 

® Johnson, «Reconciling», p. 27. 

«Ipsa atem die non mittitur uox ut peruigiletur ad Anastase, quoniam scit populum 
fatigatum esse. [...] Oui uult de populo, immo qui possunt, uigilant; qui autem nqn possunt, 
non uigilant ibi usque ad mane» (Itin., 37, 9). 
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reme qui touche a la fin (tóv Kd|iaTov tóv 7ipo7evó|isvov) et d’un jeune 
prolonge et d’une vigile qui va commencer le soir de ce meme jour, de ce 
meme vendredi. Je crois que c’est dans ce sens qu’il faut comprendre la 
phrase de Cyrille. La predication cetechetique etait faite, d’apres Egerie, 
de la premiere a la troisieme heure de chaque jour", aussi du vendredi. 
Mais, quel vendredi? Plusieurs auteurs se sont pronnonces pour le Ven- 
dredi Saint'^. Mais les offices de ce jour-la ne permettaient pas cette pre¬ 
dication. Selon Yltinerarium d'Egerie (et un peu plus tard selon le lec- 
tionnaire armenien), Toffice stational de la nuit du Jeudi au Yendredi 
Saint se terminait a Faube, ea hora qua incipit quasi homo hominem co- 
gnoscere. A la fin de tout cet office vigiliaire, devant la Croix, c’est a dire 
dans Fatrium entre FAnastasis et le Martyrium, Feveque proposait au 
peuple (confortans eos) le programme du jour; apres un petit repos cha- 
cun chez soi, on devait se rencontrer a nouveau dans ce meme endroit 
vers la deuxieme heure pour Fadoration de la Croix, et encore plus tard, 
a la sixieme heure, pour Foffice de lectures et prieres qui commemo- 
raient la passion et la mort du Christ'^. Il n’y avait donc pas despace de 
temps librę pour une catechese. 

Mais dans les paroles de Cyrille il y a un mot tres significatif pour de- 
terminer le jour dans lequel fut pronnoncee la Cat. 18; UTtśp&eaię (sk ts liję 
UTtep&śoecoę). Ce terme est applique precisement au vendredi avant la Se- 
maine Sainte par plusieurs manuscrits liturgiques sinaitiques de tradi- 
tion hagiopolite''*. Ainsi le ms. Sin. gr. 210 (IX® siecle)'5, dans lequel le 
titre pour la pericope de ce vendredi dit; eię xf|v uttśp&eaw. Dans le ms. 
Sin. grec-arabe 116 (X® siecle), a la meme occasion, la rubrique en grec 
dit; eię Tijv U7tEp&eaiv, tandis que la rubrique arabe dit; legitur in firn 
ieiunii (t’m rsum)'^. Une autre serie de lectionnaires manuscrits arabes 
du Sinai sont encore plus explicites, s'il le fallait; Legitur in die feriae sex- 
tae, fine ieiunii, quae est antę dominicam Palmarum. Ainsi les mss. Sin. 


" Cf. Itin., 36, 3. 

Cf. n. 3. Elorriaga traduit librement la phrase de Cyrille: «Estais soportando el esfuer- 
zo del ayuno de la preparación de la Pasąua y de la Vigilia», et en notę il precise qu'il s'agit 
de la vigile pascale. C. Elorriaga, Cirilo de Jerusalen. Categuesis, Bilbao 1991, p. 479. 

Cf. Itin., 36, 5. Sur ces offices, cf. S. Janeras, Le Yendredi-Saint dans la tradition litur- 
gigue byzantine. Stmcture et histoire de ses offices (Studia Anselmiana 99 - Analecta Litur- 
gica 13), Romę 1988. 

Peri parle du jeune liję Ojtep&śostoę comme etant du Yendredi jusąuau Samedi Saint, 
et il Cite Cat. 18,17. Cf. V. Peri, «La durata e la struttura della Ouaresima nellantico uso 
ecclesiastico gerosolimitano», Aevum 37 (1963) 31-62, ici p. 35. 

J'ai consulte ce ms. sur microfilm. 

Cf G. Garitte, «Un evangeliaire grec-arabe du X® sifecle (Cod Sin. ar. 116)», dans Stu¬ 
dia codicologica (Texte und Untersuchungen 124), Berlin 1977, p 219. 
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ar. 54 s.), 70 (Xe s.), 72 (897), 74 (IX«= s.), 79 (XIF s.)'^. Ces mss. re- 

joignent le ms. grec-arabe 116 deja cite, qui met au meme plan UTiepSeoię 
et «fin du jeune». 

II y a encore un autre temoignage tres interessant a propos de Tidenti- 
fication de luTrepSeaię avec le vendredi avant la Semaine Sainte: la Vita 
Stephani'^. Dans le texte grec nous lisons: Tfję TeaaapaKooTfję 7r>Lripco9elarię 
8V TT) lipepą Tfję UTrep&śaecoę. Une notę marginale contemporaine du ms. 
explicite; ^.eyooai Tf|v 7rapaaKeDf|v tou Aa^dpoo oi dyioTToWTai U7r8p9eaiv'’. La 
version arabe de cette Vita Stephani presente a la fin un colophon qui dit; 
Interpretata est et translata Vita [...] e lingua graeca in linguam arabicam 
[...]. Et fuit finis interpretationis eius dies feria tertia in hebdomada hyper- 
theseos quae est antę Palmas^°. lei le terme uTiepOeoię n’est pas traduit en 
arabe, mais seulement transpose en caracteres arabes: ‘brt’s. Ce colo¬ 
phon, donc, de meme que la notę marginale du manuscrit grec, temoi- 
gnent que la semaine du jour de luTTEp&eoię est la semaine avant la Se¬ 
maine Sainte. 

Ce vendredi avait lieu la derniere des catecheses pre-baptismales, 
avec aussi la redditio symboli de la part des catechumenes. Egerie le dit 
explicitement, dans le texte cite plus haut: Ibi unus et unus uadet, uiri 
cum patre suo aut mulier cum matre sua, et reddet simbolum episcopo. 
Reddito autem simbolo episcopo, alloąuitur omnes episcopus... De son 
cóte, Cyrille temoigne de ce meme rite dans sa Cat. 18: 'H 5e Tfję TilaTecoę 
E7TayyeX.ia, 7rdX.iv u|iiv ucp’ fi|id)v pri&Eiaa, |iETd OTroDÓfję Trdapę ettI XE^ECoę aiiTfję 
6(p’ u|id)v d7rayyEXXea&co te Kai |ivr||iovED£o&co^'. D'apres cela, Cyrille recitait 


Cf. G. Garitte, «Les rubriąues liturgiąues de quelques anciens tetraevangiles arabes 
du Sinai», dans Melanges liturgiąues offerts au R.P. Bernard Bntte, Louvain 1972, pp. 151- 
156. Garitte transcrit les rubriques du Sin. ar. 72 et indique, tout de suitę apres, les differen- 
ces que presentent les autres mss. Vu que, par rapport a cette rubrique, Garitte ne signale 
rien, on devrait supposer qu’elle se trouve aussi dans ces autres mss. 

II s’agit de saint Etienne le taumaturge, moine de Saint Sabas (t 794). Cette Vita, 
ecrite par son disciple Leonce, s’est conservee en grec dans un seul manuscrit, Paris, Coislin 
303 (X® siecle), Iequel est mutile au debut. Le texte grec, avec une traduction latine, lut 
publie par Jean Pień en 1723, dans les Acta Sanctorum, lul., 3, pp. 531-613. II en existe une 
version arabe complete, conservee dans deux manuscrits du Sinai, 505 et 496 (X® s.), dont 
Garitte a donnę une traduction latine de la partie initiale, qui manque dans le texte grec. Cf. 
G. Garitte, «Le debut de la Vie de S. Etiene le Sabaite retrouvee en arabe au Sinai», AB 77 
(1959) 332-369. L'edition complete a ete faite par J. C. Lamoreux, The Life of Stephen of Mar 
Sabas (CSCO 578 et 579, Script. Ar. 50 [texte] et 51 [traduction]), Louvain 1999. 

Cf. Garitte, «Un evangeliaire», p. 219, notę au num. 66, et «Le debut», p. 338, n. 2. 

Cf. Garitte, «Le debut», pp. 338-339. 

Cat. 18, 21 (PG 33, 1041) «Quant a la profession de foi que nous avons redite, pro- 
clamez-la textuellement avec une attention soutenue, et qu’elle se fixe dans les memoires» 
(Bouvet-Hamman, p. 309). 
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encore une fois le Credo et les catechumenes devaient le repeter et le re- 
tenir dans la memoire^^. 

Jour de la derniere catechese, ce vendredi etait aussi, dans un certain 
sens, la fin du careme, tel qu’il est dit dans les manuscrits sinaitiąues 
grecs et grecs-arabes cites ci-dessus: «fin du jeune», c’est a dire «fin du 
temps de jeune», donc «fin du careme». Egerie, qui compte huit semai- 
nes avant Paques^^, et qui parmi les jours de jeune compte aussi les jours 
de la Semaine Sainte, fait une distinction entre les sept semaines du ca¬ 
reme et la Semaine Sainte, Le texte cite tout au debut le dit clairement. 
Mais aussi sur ce point Egerie et Cyrille saccordent. Dans cette meme 
Cat. 18, prononcee ce vendredi, leyepue de Jerusalem dit: «Dans ces 
jours passes du careme (ev tatę 5ieX,9ouaaię ifję TeaaapaKoaifję ij|iEpaię), 
nous vous avons donnę autant de catecheses que possible, par la gacę de 
Dieu...» Et on peut rappeler a nouveau rexpression de la Vita Stephani: 
tfję TEaaapaKooTfję TiAripcoOsiarię £V ifi Tipepą rfię uTiep&eaecoę. 

Peut-on trouver un indice de cette situation dans le premier docu- 
ment proprement liturgique de Jerusalem, le lectionnaire armenien, de 
peu posterieur a Egerie? II faut dire que ce lectionnaire ne presente rien 
de special pour le vendredi avant les Palmes. Ce jour a trois lectures vete- 
rotestamentaires comme les autres vendredis de careme, mais tout de 
suitę apres le lectionnaire dit: «Le canon de la sixieme semaine du saint 
careme est acheve»^‘', rubrique maintenue dans quelques manuscrits du 
Casoc' armenien^^. Je crois que cet achevement se refere non seulement a 
la sixieme semaine de careme mais a tout lensemble des canons de lec¬ 
tures du careme, avec quoi on marque une sorte de fin du careme. La 
Semaine Sainte, a partir du lundi, constitue un bloc separe du careme^*’. 


Johnson («Reconciling», p. 28), qui place la Cat. 18 le samedi avant le dimanche des 
Rameaux, dit qu'en ce moment Cyrille repete le Symbole pour les catechumenes, lesquels le 
recitent, dans la redditio symboli, le lendemain, dimanche des Rameaux. Talley, qui penche 
pour la semaine avant la Semaine Sainte pour les Cat. 14-18 (et donc la Cat. 18 le vendredi). 
pense aussi que la recitation du Symbole de la part des catechumćnes, chez Egerie, avait 
lieu le samedi ou le dimanche. Cf. T. J Talley, Les origines de 1'annee liturgiąue, Paris 1990. 
p. 194. 

Cf. Itin., 27, 1. 

Renoux, U codex, II, p. 255 (XXXII). 

Cf. Renoux, Le lectionnaire de Jerusalem en Armenie. Casoc', II (PO 48), Turnhout 
1999, p. 182. Dans ce meme jour le Ćaśoc' a une autre rubrique relative aux lectures pour 
les catecheses, lesquelles sont distribuees au long du careme: «Est acheve le canon d’ensei- 
gnement de ceux qui vont etre baptisćs» (avec quelque legere variante dans un autre 
manuscrit), rubrique pareille a celle du lectionnaire armenien, qui place toutes ces lectures, 
en bloc, avant le careme. 

En fait, le lundi de la Semaine Sainte s'ouvre avec cette rubrique: «Le lundi du jeune 
de Paques.,.». Renoux, Le codex, II, p. 259 (XXXV). Il faut noter aussi que les lectures des 
trois premiers jours de la Semaine Sainte ne font pas suitę aux lectures du careme, mais 
presentent un nouyeau commencement: Genese, Proverbes, Isaie. 
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Que le yendredi avant la Semaine Sainte soit la fin du careme nest 
pas d‘ailleurs une chose exclusive de la tradition hagiopolite. On peut 
voir la meme chose dans les Constitutions Apostoliąues, de la fin du IV^ 
ślecie, lesąuelles indiąuent les limites du careme; celui-ci commence un 
lundi et finit le vendredi avant la Semaine Sainte: 

Me&’ dę iipiY (pDX,aKTEa h vT|OTeta ifię leooapaKOOTfję 'ETtiiE^Leio&ai 5ś ii vt|- 
OTEta aDTTi Tipó tfję vT|OTeiaę toC Odo/a, dpxo|i£vri pśv ano 5eDTEpaę, 7iXr|poii- 
p£VT| 5e eię 7rapaaK:£uiiv. ME&' dę d7iovT|aT8L)oavT8ę dp^aoSs ifję dytaę toC Odo/a 
śp5opd5oę^’. 


Et dans la tradition syro-occidentale, ce yendredi est appele «le saint 
yendredi du jeune des ąuarante jours» {‘erubtd gaddista d-sauma darbln) 
ou, plus simplement, «yendredi des quarante» {'erubtd darblnY^. Cette 
derniere expression est temoignee aussi par quelque manuscrit de la tra¬ 
dition syro-orientale^^. Mais aussi dans le rite byzantin peut-on trouyer 
quelque temoignage de cette meme tradition dans deux tropaires ididme- 
les propres a ce yendredi de careme: 

Tiiy vi/DXCt)cpeX,fj 7iX,TipcóoavT£ę TEooapaKrooiriy, Kai Tiiy dyiay £p5opd6a toC 
ndBooę ooD alToupcy KaTEiSsiy, (piX,av&pa)7i£...^°. 

Tiiv ij/DXff>(p£X,fj irX,TipcóaayT£ę TEaoapaKOOTiiy, PofiacopEy...^' 


Je ne peux m’abstenir d'apporter encore, sans m’y attarder, un texte 
de Jean Chrysostome: Thomelie Ad finem ieiunii (Upóę tó TE^^oę), qui se 
trouye parmi les homelies De statuis, prononcees le careme 387^^. Au de- 
but et a la fin de cette homelie se trouyent les expressions suiyantes: 

Upóę TÓ TEX,oę upiy ifię wiaTEioę >Lomóy ó Kaipóę EirEiyETar oukoCv Kai linEię 
Tipóę 7rX,Eloya saDTOuę sTuScopEy dpETfiy. [...] Aid touto vT|OTEia Kai TEooapaKO- 


«Observez le jeune de la ąuarantaine On pratiąue ce jeune avant celui de Pa- 
ques, il commencera le lundi et s’acevera le yendredi. Aprśs ces jours, arretez le jeune et 
commencez la sainte Semaine de P§que». Const. Apost. V, 13, 3; M. Metzger, Les Constitu¬ 
tions Apostoliąues, II (SC 329), Paris 1986, p. 246-247. 

Cf. A. Baumstark, Festbrevier und Kirchenjahr der syńschen Jakobiten, Paderborn 
1910, p. 207. Baumstark parle clairement de fin du carSme pour ce yendredi: «der eigentli- 
che liturgische Endtermin der Quadragesima.» 

Ci. J. Mateos, Lelya-Sapra. Essai d‘interpretation des matines chaldeennes (OCA 156), 
Romę 1959, p. 158, n. 1. 

Tpiró6iov KatawiKTiKÓy, ed. de Romę 1879, p. 578. 

Ibid., p. 579. Ce tropaire, cite aussi par Baumstark, est attribue a Andre l'Aveugle. 

Ces homelies ont ete etudiees par F. van de Paverd, St. John Chrysosotom, the 
Homilies on the Statues (OCA 239), Romę 1991. 
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OTii, Kttl TOoouTcov ■niaepćoY owd^eię Kai dKpodoeię Kai su£,al Kai 6i6aoKaAiai^^ 
[...] TeooapdKOYia Aoi7tóv fipśpai 7iapfiA&ov^‘', 

Dapres le Chrysostome, le jeune touche a la fin, les ąuarante jours de 
jeune, le careme, sont passes. Je crois que cette homelie appartient au 
vendredi avant la Semaine Sainte et non a une semaine anterieure, 
comme le voudrait van de Paverd^5. Cest aussi pour ce jour (tf) TrapaaKeufi 
ToC Aa^dpou) que nous pouvons trouver cette homelie dans la tradition 
homiletique^‘’. 


Les catecheses 14-18 

Etabli que la catechese 18 appartient au vendredi avant la Semaine 
Sainte, les autres quatre catecheses doivent occuper les jours precedents 
dans la meme semaine; donc 14; lundi, 15; mardi, 16: mercredi, 17; 
jeudi^h Que la catechese 14 fusse prononcee un lundi, c'est Cyrille lui- 
meme qui le dit, lorsqu’il se refere au jour precedent, dimanche; 

'H dKoAou&ia Tfję 5i5aaKodiiaę Tfję Trioiecoę 7ipo8TpE7rev etTieiy Kai id TOpl liję 
a,vaA,ijH/Ecoę' dAA' ij tou ©eou xttpi.ę d)KovópT|oe TtAripeoTaid os dKoCoai, Kard TTjv 
i)|i£Tepav do&ćv£iav, Tfj /Oeę Tjpśpą Kard njy KupiaKijy kut’ oiKOVopiav Tfję Bsiaę 
XdpiToę, 8V Tfj ouvd^ei tfję t(mv dvaYVOopdTcov dKoAou&iaę, Td Tispi ifję się 
oupavoi)ę dvó5ot> tou ZcoTfjpoę ijpmy TTepie/ouorię^*. [...] IJapsAmoy Td Aoind Tfję 
KaTaoKEufję, Td /Osę km Tfję owd^scoę EipTipEva Tfję KupiaKfję^’. 


On s'est penche sur ce dimanche pour deviner quelles pouvaient etre 
les lectures qui avaient permis a reveque de parler sur TAscension. Cela 


De statuis, hom. 20, 1 (PG 49, 197). 

Ibid., 9 (ibid., 211). 

J’ai discute un peu ces ąuestions dans «Le vendredi», pp. 67-71. J'aimerai y revenir 
un jour. 

Cf A. Erhard, Uberlieferung und Bestand der hagiographischen und homiletischen 
Literatur der griechischen Kirche von den Anfdngen bis zum Ende des 16. Jahrhunderts. Erster 
Teil, 1, pp. 40, 162; II, pp. 250, 266. 

Dans Cat. 17,20 Cyrille dit: «Voici la sainte fete de Paąues desormais toute proche» 
La fete de Paąues etait vraiment proche du jeudi avant les Palmes. 

«Le deroulement de la didascalie de la foi invitait a parler aussi de TAscension, mais 
la grace de Dieu a voulu que tres completement tu en aies entendu parler, a la mesure de 
notre faiblesse, hier dimanche. Par une disposition de la grace divine, la suitę des lectures 
faites A la synaxe comportait ce qui regarde la montee aux cieux de notre Sauveur» Cat. 14, 
24 (Bouvet-Hamman, pp. 227-228). 

«J'ai laissd le reste de Targumentation; je vous l’ai dit hier k la synaxe dominicale.» 
Cat. 14, 26 (Bouvet-Hamman, p. 229, mais ils traduisent "du Seigneur", au lieu de "domini- 
cale” ejti tfję ouvd^e(oę Tfję KupiaKf|ę). 



LES CATĆCHĆSES 14-18 DE CYRILLE DE JERUSALEM 


203 


depend aussi du jour assigne a la Cat. 14. Si elle fut prononcee le lundi 
de la Semaine Sainte, le dimanche precedent etait le Dimanche des Pal- 
mes. Ouelle occasion pouvait offrir ce dimanche pour precher sur 
TAscension? Kretschmar la voit dans la station qui, dapres Egerie, avait 
lieu, a la neuvieme heure, a Tlmbomon, au sommet du mont des Oliviers, 
lieu de TAscension. La, dit Źgerie, dicuntur ymni uel antiphonae aptae lo¬ 
co aut diei: similiter et lectiones interpositae et orationes‘^°. On ne sait pas 
ąuelles etaient ces lectures, sauf la pericope evangelique a lonzieme 
heure, sur lentree de Jesus a Jerusalem. Kretschmar compare cette sta- 
don a rimbomon avec la station pareille qui se tenait la aussi le jour de 
la Pentecóte, ou Fon commemorait TAscension du Seigneur^', et rappelle 
Tepitre indique par le lectionnaire armenien pour le dimanche des Ra- 
meaux; Eph 1, 3-10“^, «der grofte Hymnus auf die himmlische Herrschaft 
Christi». 

Mais si la Cat. 14 appartient au lundi avant la Semaine Sainte, 
comme je crois, alors on doit chercher dans ce dimanche dernier du ca- 
reme''^. Le lectionnaire armenien, on le sait, n’offre pas des lectures pour 
les dimanches du careme, tandis que le lectionnaire georgien, qui lui est 
posterieur, les possede deja. Les pericopes sont les suiyantes; Eph 4,25 - 
5,2 (Paul donnę des normes de vie chretienne) et Lc 16, 19-31 (le mau- 
vais riche et le pauvre Lazare). Donc, aucun motif pour parler de 
FAscension. On pourrait penser peut-etre que dans le lectionnaire geor¬ 
gien nous avons une epitre deja raccourcie, processus bien connu dans 
Fhistoire de la liturgie, et concretement de la liturgie hagiopolite. Or, 
dans une pericope bien plus longue on pourrait trouver: 

Chacun de nous a reęu sa part de la grace divine selon que le Christ a mesure 
ses dons. Cest pourąuoi Fon dit; “Montant dans les hauteurs il a emmene des 
captifs, il a donnę des dons aux hommes." “11 est monte", qu’est-ce a dire, si- 
non qu’il est aussi descendu dans les regions inferieures de la terre? Et celui 
qui est descendu, cest le meme qui est aussi monte au-dessus de tous les 
cieux, afin de remplir toutes choses... (Eph. 4, 7-10). 


Itin., 31, 1. Cf. Kretschmar, «Die h-uhe Geschichte», pp. 37-38. 

Cf. Itin., 43, 5. D'aprćs Kretschmar, «der Einzug Christi in das himmlische Jerusalem 
und sein himmlisches Konigtum entsprechen dem Konigseinzug nach dem Jerusalem auf 
Erden». 

Renoux, Le codex, II, p. 257. Les lectures sont assignees au matin. Dans la station a 
1’Imbomon, a la neuvieme heure, il n’y avait pas des lectures. 

Cf. Janeras, kA propos de la catechese XIV®», et «Novament sobre la Cateąuesi XIV». 
Telfer, CyriI of Jerusalem, p. 36, place la Cat. 14 le lundi avant la Semaine Sainte, mais il ne 
touche pas le problfeme de 1'allusion a 1’Ascension. 
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Dans Cat. 14, 24 Cyrille, parmis d’autres textes, cite, comme Paul, le 
psaume 68 (67), 19, et, apres cette citation, il fait echo aux mots de Paul 
lorsqu’il dit: «Notre Saigneur Jesus-Christ qui, descendu et remonte, est 
assis avec le Pere». 

Un autre chemin est aussi possible. J’ai vient de dire que le lection- 
naire armenien n’indique pas des lectures pour les dimanches du ca- 
reme. Mais le P. Renoux a hien montre que la liturgie armenienne poste- 
rieure a conserve beaucoup de choses de Tancienne liturgie hagiopolite. 
Il a pu montrer que, pour le cas du careme, les lectures des mercredis et 
vendredis de chaque semaine, plus les pericopes de tous les jours de la 
deuxieme semaine, sont les memes que celles de Tancien lectionnaire 
armenien du V® siecle. Pourrait-on supposer que les lectures dominicales 
de la liturgie armenienne conservent aussi celles de Fancienne tradition 
hagiopolite? Pour le dimanche avant les Palmes les lectures sont les sui- 
vantes: Is 66, 1-24; Col 2,8 - 3,17; Mt 22,34 - 23,39'’“. Dans la pericope 
evangelique il y a ce passage: Comment donc David parlant sous 1'inspira- 
tion l’appelle-t-il Seigneur dans ce texte: “Le Seigneur a dit d mon Seigneur: 
Siege d ma droite, jusąud ce que faie mis tes ennemis dessous tes pieds"? 

Dans les dernieres sections (27-30) de la Cat. 14 Cyrille parle de la ses¬ 
sion du Christ a la droite du Pere, et plus explicitement, dans 14, 28, il 
cite le texte de Mt 22, 43-44: 

Pour 1’instant, il vous faut vous rappeler ąueląues-uns seulement des nom- 
breux enseignements deja donnes sur la session a la droite du Pere. Le 
Psaume cent neuvieme dit clairement: "Le Seigneur a dit a mon Seigneur: As- 
sieds-toi a ma droite, jusqu’a ce que je fasse de tes ennemis un escabeau sous 
tes pieds." Et le Seigneur, dans TĆyangile, renforęant cette parole, dit que 
David ne Ta pas prononcee de lui-meme, mais sous 1'inspiration du Saint-Es- 
prif. "Comment donc, dit Jesus, David grace a fEsprit l'appelle-t-il Seigneur 
lorsqu'il dit: Le Seigneur a dit a mon Seigneur: Assieds-toi a ma droite”?'’^ 


Un peu plus loin (14, 29), Cyrille cite He 1,13, ou 1 auteur de lepitre se 
refere au psaume 110 (109). Avant cette citation, dans cette meme sec- 
tion, Cyrille rapporte un passage de Tepitre aux Colossiens: Du moment 
donc que vous etes ressuscites avec le Christ, recherchez les choses d’en- 
haut, la ou se trouye le Christ, assis a la droite de Dieu (Col 3,1). Ce pas¬ 
sage se trouve justement dans la pericope que la liturgie armenienne 
presente pour ce dimanche (Col 2,8 - 3,17)'”’. Par cette voie, une predi- 


““ Cf. Renoux, Le Ćaśoc', p. 180; Id., «Les lectures ąuadragesimales du rite armenien#, 
REArm, N.S. 5 (1968) 246. 

PG 33, 861 (Bouvet-Hamman, p. 230). 

Baldovin, «A Lenten», pp. 118-120, fait recours au systeme de lectures de Constanti- 
nople, leąuel signale la lecture de 1’epitre aux Hebreux pour les dimanches de careme. Or, le 
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cation sur rAscension le dimanche avant le Dimanche des Rameaux est 
possible. 

On pourrait faire une objection a tout ce que je viens de dire. Les pe- 
ricopes tirees des lectionnaires hagiopolites appartiennent au dimanche, 
tandis que la Cat. 14 ou se trouvent ces parallelismes fut prechee le len- 
demain, lundi, dans lequel Cyrille dit qu’il ne va pas parler de FAscen- 
sion, puisqu’il l’a deja fait le jour precedent. Tout de meme, il revient sur 
le sujet pour que les catechumenes retiennent Fenseignement: 

Je veux donc croire absolument que tu te souviens de notre explication: ce 
nest qu'en passant qu'aujord’hui encore je te refraichis la memoire sur ce qui 
a ete dit. Souviens-toi de ce qui est clairement ecrit dans les Psaumes; "Dieu 
est monte dans un bruit de fanfarę” (Ps. 47 [46], 6). Souviens-toi [...] 
Souviens-toi [...] Souviens-toi 

Cyrille pouvait donc rappeler et citer a nouveau des textes lus et en- 
tendus le jour precedent. De cette faęon, la Cat. 14 s’accorderait bien 
avec le dernier dimanche du careme — ce qui est bien plus difficile avec 
le dimanche des Rameaux — et avec Fassignation des Cat. 14-18 a la se- 
maine avant la Semaine Sainte. 


En guelle annee furent prechees ces catecheses? 

Ce n etait pas Fobjet de ces pages d’aborder la question de Fannee 
dans laquelle furent prechees les Catecheses de Cyrille. Neanmoins, pla- 
cer les Cat. 14-18 dans la Semaine Sainte ou bien dans la semaine ante- 
rieure a des repercussions sur cette datę. Lorsque Cyrille preche la Cat. 
14 le mois de Xanthique, et donc le printemps, vient de commencer: 


cinąuieme dimanche on lit la pericope He 9, 11-14, d ans laąuelle on peut voir une allusion 
a 1’Ascension dans le passage «Le Christ, lui, survenu comme grand pretre des biens a venir, 
traversant la tente plus grandę et plus parfaite qui n’est pas faite de main d'homme, cest-a- 
dire qui n’est pas de cette creation, entra une fois pour toutes dans le sanctuaire» (He 9, 11- 
12), , 11-14). Cf. J. Mateos, Le Typicon de la Grandę Śglise, II (OCA 166), Romę 1963, pp. 56- 
57. Baldovin place alors la Cat. 14 le lundi apres ce cinquieme dimanche. 

Md>.iOTa iiEV o0v |rvT|povE6Eiv oe yopięro Tfję E^riyijoEtuę' Jt>.r|v ev TtapaSpopfi Kai vOv ujtopi- 
pvf)OK(a OE T(i)v Eipr|pev(av. MvT|póveuE tou yEypappevoi) oatpóię ev 'Pa^.poię' 'AvE(3r| ó ©Eóę ev 
aXa>.ayp(i). Mvt|PÓveue [...] Mvt|póveue [...] MvripóvEUE [...] [Cat. 14, 24; PG 33, 857; Bouvet- 
Hamman, p. 228). 
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Comme le mois de Xanthique en effet est arrive, c'est desormais le printemps, 
Or cest en cette saison, cest en ce premier mois du calendrier hebraiąue, que 
Ton celebre Paques, jadis figurative, maintenant reelle'**. 


Le debut du mois de Xanthique correspondait au 24/25 mars. Cest 
donc peu apres ces jours qu'on doit placer la Cat. 14. Parmi les annees 
possibles ou Cyrille pouvait precher ses catecheses (348-351), Tannee 349 
doit etre exclue parce que Paques, cette annee-la, tombait trop tard (23 
avril), et donc a la fin du mois de Xanthique. Si Ton pense a la Semaine 
Sainte pour les Cat. 14-18, les annees 348 et 351 sont possibles''^. En 348 
le Lundi Saint tombait le 28 mars, donc 4 jours apres le debut du mois 
de Xanthique. En 351 le Lundi Saint tombait le 25 mars, au debut du 
mois de Xanthique. Dans cette optiąue Tannee 350 devrait etre exclue, 
puisque le Lundi Saint tombait le 2 avril, neuf jours apres le debut du 
Xanthique. 

Mais je crois avoir prouve que les Cat. 14-18 appartiennent a la se¬ 
maine avant la Semaine Sainte. Dans ce cas, la Cat. 14 aurait ete prechee 
le 22 mars en 348, ou le 20 mars en 351, toujours donc avant le debut du 
mois de Xanthique™, ce qui fait qu’on doive exclui'e ces annees. II ne 
reste alors que Tannee 350 pour la predication de ces catecheses^', et la 
distribution en serait la suivante; 


mars 21 mercredi 

24 samedi 

25 dimanche 

26 lundi 

27 mardi 

28 mercredi 


equinoxe 

Xanthique (24/25) 
(predication sur l’Ascension) 
Cat. 14 
Cat. 15 
Cat. 16 


Hav&iKoO ydp toutou |rTivóę śvcoT&mę, sap eozi Xoinóv. O 6e Kaipóę eoiw ouToę, ó priY 6 
jcap' ePpaioię np&zoę, ev ą r] eopztj loC nóoj;a zov KpózEpov tutiikoO, v0v 8ż óAr|&ivoO. (Cal. 14, 10; 
PG 33, 836; Bouvet-Hamman, p. 217). 

L‘an 348 est defendu par la plupart des auteurs. Dans sa tout recente traduction des 
catecheses, Jesus Sancho Bielsa, indiąue aussi Tan 348, mais sans apporter aucun motif, et 
il ne parle point de la distribution des catecheses: J. Sancho Bielsa, Cirilo de Jerusalen. 
Cateąuesis (Biblioteca de Patristica 67), Madrid 2006. Doval et Day proposent 351. 

V. Saxer, Cirillo e Giovann\ di Gerusalemme. Catechesi prebattesimali e mistagogiche, 
Milan 1994, pp. 29-30, 432, n. 13, et 447, n 42, qui attribue les Cat. 14-18 A la semaine avant 
la Semaine Sainte, defend quand meme l’annee 348, mais avec une certaine confusion. En 
effet, il dit que la Cat. 14 fut pronnoncee le lundi 21 (!) mars, et que le jour auparavant, 
dimanche, c'etait l’equinoxe (donc le 20 mars!). 

Telfer, Cyril of Jerusalem, p. 37, en plaęant la Cat. 14 le lundi avant la Semaine Sainte, 
meme s’il croit que les Cat. 16-18 furent prechees pendant la Semaine Sainte (cf. n. 3), 
plaide aussi pour l'annee 350 
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29 jeudi 

30 vendredi 

31 samedi 

avril 1 dimanche 

8 dimanche 


Cat. 17 

Cat. 18. (uTiepSeoię) 

(avant les Palmes; samedi de Lazare) 

Dimanche de Rameaux 

Paąues 


L'objet de ces pages etaient les Cat. 14-18 de Cyrille de Jerusalem. La 
distribution de toutes les autres catecheses au long du careme est toute 
une autre ąuestion, si vraiment on peut leur assigner des jours concrets. 
En tout cas, pour ce faire, on doit tenir compte de la place des cinq der- 
nieres catecheses, prechees pendant la semaine avant le Dimanche des 
Rameaux. 


Bailen 161, S/A 1. Sebastia Janeras 

08037 Barcelona 

sjaneras@menta.net 


SUMMARY 

Several authors have sought to determine the days of Lent on which the Prebaptismal 
Catecheses of Cyril of Jerusalem were delivered. This is especially true of Catecheses 14-18, 
which have often been placed during Holy Week. Janeras returns here to this subject, on 
which he bas already written, in order to establish once again that Cat. 18 should be placed 
on the Friday before Palm Sunday, the last day of Lent in the strict sense before the 
beginning of the Holy Week fast. The witness of Egeria and of various hagiopolite 
documents supports this conclusion. And sińce Cat. 14 was delivered on a Monday, Cat. 14- 
18 should be distributed Monday to Friday of the week preceding Holy Week. On that basis 
one can also establish the year the catecheses were delivered. For in Cat. 14, Cyril refers to 
the month oi Kanthikós, hence of spring that had just begun. If Cat. 14-18 were delivered 
the week before Palm Sunday, then among the possible years for this recurrence, AD 348- 
351, only the year 350 meets these conditions. 
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Aspects of Byzantine Aesthetics 
in G. Pachymeres' Work 


Introduction 

The Christian thinker George Pachymeres (1242-1310) is one of those 
exceptional personalities of the Byzantine period who, by his consistent 
preservation of the boundaries of each, is able to combine theology with 
philosophy and science. As a theologian he was celebrated for his ana- 
lytical commentaries on the Areopagitical writings, where he attempts a 
synthesize Byzantine theological thought up to his own times. As a sci- 
entist he owes his famę to the fact that he gave special attention to 
mathematics. Whereas his philosophical education is somewhat distant 
from his comments on Aristotle preserved in Latin translation. His brief 
commentary on the Platonie dialogue Parmenides {Plap^eyidrię) is indica- 
tive of his remarkable philosophical skills.' In his commentary on the 
Areopagitical writings he deals with issues of aesthetics, like those con- 
cerning the notion of “beauty”. Nevertheless, this is an issue that has not 
yet been the object of scholarly research, despite its with respect to two 
theoretical issues: a) the way one could perceive aesthetics during the 
13^*^ century of the Byzantine Era and b) the extent to which ancient 
Greek philosophy appears in the Christian texts of the same period. 

Within the context of Eastern Christianity the theory of art was al- 
ways formulated in reference to the divine element, which belonged not 
only to the artist but also to the whole religious community. This theory, 
like any other theory, is based neither on pure anthropological criteria 
nor on the perspective posed by pure empirical interpretation. This re- 
sults of the basie dogma that man does not exist autonomously but ac- 
cording to the Gods image and likeness. Mans existence becomes 
meaningful not in an ad hoc way or because of its potential, but because 
that he proceeds from a reality that surpasses him. The phenomenon of 
this deduction was in any case regarded as compulsory; therefore, the 


' The comments of George Pachymeres in the texts of Denys Areopagite are in PG 3: 
108c-1064b and 4: 433a-508d, This work on Aristotle has the title: George Pachymeres 
Hieromnemonis in universam fere Aristotelis philosophiam epitome (Latin transl. by Ph. 
Bechius), Basel 1560. 


OCP 74 (2008) 209-220 



210 


CHRISTOS TEREZIS 


criteria for man’s acts and choices derive from a world beyond his limits, 
a world that succeeds and leads him. Thus man's life is not defined stati- 
cally but on the basis of one perspective, which is the progressive path to 
discover his specifications. His aim is not just the knowledge of himself 
but also the knowledge of his principles and sources through himself. 
This vei 7 self-knowledge (auToyycoaia) led to divine knowledge — the fear 
of God. Conseąuently, the anthropological issue becomes a part of a 
broad theory of archetypes, though this is a very difficult notion to de- 
fine. The reason is that the man had no other way to approach the su- 
pernatural apart from making use of the data of his directly perceptible 
experience. Furthermore, the way in which these archetypes manifest 
themselves is another ąuestion. Christian dogmatic teaching places the 
archetypes on the level of the divine energies, the level on which the 
specifications concerning the causation of the World of Experience are 
based. Therefore, the tracing of these divine energies is for man an ex- 
traordinary challenge sińce he is obliged to refer to areas not directly ac- 
cessible to him.^ This gnosiological bond, however, necessarily led the 
believer to choose another course, course of mystical experience as well 
as of the deduction.^ 

George Pachymeres approached the above issues with exhaustive sys- 
tematization.'' He did not fail to examine the issue of the theory of 
beauty. Besides, just like Dionysius Areopagitis' annotator, another expo- 
nent of this theory in the Byzantine thought, it seems to be logical for 
Pachymeres to deal with its content. He approaches this theory beyond 
the empirical foundation and interpretation of aesthetics because he 
places it in a genuine metaphysical context and defines it through a the¬ 
ory on Holy Trinity or absolute Good. Morę specifically, he defines it 
through a theory of divine economy. God is not only the agent of physi- 
cal beings but also a decorator of absolute precision. He does not just 
create, but provides all beings of the physical world with all the attrib- 
utes that guarantee harmony, order, interrelation, friendship and com- 
munication. In other words, he offers all the factors that evoke admira- 
tion and can lead to an emotion of euphoria. Thus, a world is madę 


^ For a systematic analysis of these, see P. Evdokimov, L'Orthodoxie, Neuchatel (Dela- 
chaux / Niestle) 1965. 

^ It should be noted therefore that the archetypes’ deduction could secure and guaran¬ 
tee the meaning of the ectypes' existence as well. See P. Th. Camelot, "La Theologie de 
Timage de Dieu", Revue des Sciences philosophiąues et theotogiąues 40 (1956), pp. 443-471. 

^ For G. Pachymeres' work, see H. D. Saffrey and L. G. Westerink, Proclus Theologie 
Platonicienne, vol. V, ed. "Les Belles Lettres”, Paris 1987, pp. LVII-LXIX. It should be noted 
that Pachymeres is deeply acąuainted with Platonie, Aristotelian and Neoplatonic philoso- 
phy, which he fruitfully develops in the context of Eastern Christianity. A specialized 
scholar can easily understand which Platonie dialogues. like Pannenides, have been assimi- 
lated by Pachymeres. 
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definable not «being» but by «well-being». This Christian thinker pre- 
sents God as the ultimate, unconditional and best artist. This condition 
contributes to the establishment of a relationship, not a chasm, between 
the metaphysical and the physical worlds. It is nevertheless a relation¬ 
ship that does not cause confusion, but rather one which safeguards the 
individualities. 


A. Divine Economy and Beauty 

Neither of these worlds ceases to remain within its familiar ontologi- 
cal limits. But the metaphysical world by being the absolute fulfillment 
of the "Good," and the physical world by being the good as a possibility 
to be fulfilled, bring out a common way of existence. Beauty is indicative 
of this way. An idiomorphic Platonism comes to the fore, sińce the 
“empirical” element is a reflection of the Metaphysics, is thus the tangi- 
ble ectype of the intelligible archetype. 

Originally, Pachymeres describes the sense of Beauty etymologically. 
He argues that beauty owes its designation to the fact that it provides all 
beings with the "beautiful,” and also because that it is the cause of every 
articulated construction and every condition in the formation of which 
admiration is evoked. He also mentions that beauty is the symmetry, be¬ 
tween the members of an organism and the parts of a whole process as a 
result of their interrelation, and he adds that this symmetry is particu- 
larly ąualified by exquisite shapings or architectural patterns.^ However, 
what is stressed by the Christian thinker is that the name here is not at- 
tributed by its correspondence to the condition of a being ad hoc] rather 
the actual criteria for attribution are the results of this being’s actions or 
intervention into other beings. 

The cognitive apophatism here is ostensible, and under this spectrum, 
reference to a metaphysical being or to a situation with transcendental 
ąualities undoubtedly becomes evident. Nevertheless, the description has 
nothing to do with the self identity of the essence (ouaia), but rather with 
the protrusion of its acts, Namely, the term beauty is not attributed to a 
being whose inherent structure'and ontological individuality is known 
through empirical data and scientific research. What can only be known 
is that beauty operates as a cause, and what is morę important is that 


^ See Paraphrasis in Librum de Diyinis nominibus (ITapd(l>pa<nę eię ró Flepi dsi(i)v óvopa- 
T(jOv), PG 3, 761b: «KaX>.a; jjey ^-eyeiai 5vd Tiiv auToO 5ia5v5oiiEVT|V Ttdoi Ka).>.ovt|V, Kai 5vd tó 
Eivav dinoę itdorię Eiiapiiotniaę Kai dy>.aiaę' (KĆA^-oę ydp śtni ouppEipia pE>.(i)v Kai pEptbv pEid Tf|ę 
£itav8oii)or|ę EUXPoia(;')». On the sense of beauty in Eastern Christianity, see Chr. Giannaras, 
To TTpóawTto Kai o eptoę, ed. «Domos», Athens 1987, pp. 106-147. 
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our perception of beauty does not arise from its activity as such but 
rather from its results. 

A corollary to this is that the world of experience is a reinforcing fac- 
tor for mans cognitive perception when he attempts to define or de- 
scribe a metaphysical being. Beauty as a ąuality of the "divine good” is 
not directly approached by human perception, but by its manifestations 
as intermediate to a world that is cognitively accessible and describable 
by means of designations. In strictly theological terms, the products of 
divine economy are the sole criterion and the only existing possibility for 
the validity of human cognitive procedures in an endeavor to demon- 
strate the way of existence of the Good. However, this exclusivity func- 
tions restrictively, sińce it is a possibility rather than an absolute reality. 
The human conscience is set in motion by assumptions, and hence it 
necessarily has to function intuitively. What is also interesting is that 
Platonism returns in the sense that the world of Experience functions de- 
ductively and directs conscience to its sources. 


B. Gnosiological views of Beauty 

On parallel lines, Pachymeres mentions that the prime being or Good 
is ąualified as beauty under conditions of catholicity, because it mani- 
fests a elear communicative tendency by inviting every being to turn to- 
wards it. Besides this enticing move, the designation of the Good as 
beauty is attributed to the fact that it is always being (aei ov), and also 
that it does not undergo any inerease or decrease. In other words, beauty 
is what originally and inherently possesses the golden mean and com- 
plete harmony of its hypostasis uninterruptedly and undiminished. 
Therefore under the notional restrictions posed by this ontological data, 
excess and lack are expressions of evil.‘’ What accounts for this is the 
abolition of the authentic and the self-sufficient, which as a result leads 
to deviations from the canon. Thus the golden mean as the ontological 
completeness of the hypostasis of a being is above all the metaphysical 
condition that is not susceptible to development and change. Beauty is 
defined as the originally utter completeness, sińce that Good stipulates 
the terms of its development and formation. This ąuality indicates a 
metaphysical being that is undisputable master of itself and does not al- 


^ See Paraphmsis in Librum de Divinis nominibus, 761b-c: «Avd tó ndvxa Jtpóę eamó 
KaXeiy, Kai róę dei óv Kai priSe tiote pevo6|rEvov ii au^oy idę ydp 6jt£ppol.dę Kai El.l.Eiv|/Evę KaKiaę 
oiSapEY l.EyEvv». Undoubtedly Pachymeres here uses Aristotle’s theory on «pEOÓTr|ę» in the 
sense of the absolute essential. See Aristotle, Nicomachean Ethics, 1106p. Therefore beauty 
is i 11 the most maturę phase of its presence when no further development is needed. 
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Iow — or does not need — any external intervention. Platonism holds a 
dominant position even in this reference by Pachymeres. 

The predicates mentioned above lead Pachymeres to maintain that 
Good is entirely and wholly beauty and that this ąuality is neither partly 
nor temporarily acąuired but is. The Good does not underlie any sort of 
relativism. Besides, according to Christian teaching, God-the-Good as an 
absolute unity is timeless and does not allow any divisions. Thus, Beauty 
is not beauty in reference to a comparative examination of it with an- 
other being. If a comparison was the criterion for it, then beauty would 
not be beauty as such. The Good would constitute a condition superior 
to some others, with which it would be a part of the same category. It 
would be just a matter of simple order (hierarchy). Furthermore what- 
ever is compared founds its comparison to a superior entity. In addition, 
it should at this point be noted that in Christian theology Good is onto- 
logically different from all beings, so every comparison of Good with 
them is meaningless. Moreover, Good is not beauty in relation to its lo- 
cation. This is again consistent with the Christian teaching according to 
which Good defines but is not defined, and also predominates though its 
omnipotence regardless of its location.’ It Controls space and imposes its 
laws on it. It should be alleged, therefore, that even in Plato the Good is 
not determined by conditions that exist outside it. In Parmenides, the 
Athenian philosopher has clearly demonstrated that the Good or the One 
is independent of any other condition, and at the same time it modifies 
this very condition. 

Next, Pachymeres examines the topie under philosophical terms. He 
argues that Good is not beauty by virtue of its presence in some subjects, 
namely in some layers or recipients. If the opposite were true, then Good 
would be a mere inherent ąuality, an accident that would be ontologi- 
cally defined by its loeation. According to the former, which is the right 
one, Good possesses beauty uniąuely and wholly, and it is precisely for 
this reason that it retains this ąuality originally and permanently. It 
holds beauty exclusively and does not share it with anyone else. If Good 
shared beauty it would be inferior to beauty sińce it would be obliged to 
participate in a superior entity out of which it would assimilate a part. 
Therefore beauty, as examined in the region of absolute Good, does not 
disperse. For example, it is not divided from dispositions or inclinations 


^ See Paraphrasis in Librum de Divinis nominibus, 761c: «Ou6e Kard ti Kai dvd liśpoę Ka- 
X6v, ouSe Kaid Tiva xpóvov Ka>.óv, Kaid Tiva 5e ou- ou6e Jtpóę ti ko^óy, ou5e Jtou, ou6e tioiv». Here 
Pachymeres uses again the aristotelian categories. See Aristotle, Metaphysics, 1068a and 
Categories, 1P-3|3. For the absolute character of the One-Good despite its manlfestations 
towards the world of experience in the contey.t of Christian Theology, see V. N. Lossky, 
Essai sur la Thśologie Mystiąue de 1‘Eglise d'Orienl, ed. "Aubier”, Paris 1944. 
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that would render it generated.® Namely it is not the emotional product 
of an inner human tendency because then it would be defined idealisti- 
cally. In this case, the variety of human dispositions would be the crite- 
rion for its formation and its subseąuent evaluation as such. Further- 
more, differences that introduce distinctions or even superiorities by 
comparison, can not define beauty. These senses are completely unfamil- 
iar to the divine unity. According to these assumptions it could veiy well 
be alleged that we encounter the ontology of beautifulness in the divine 
sphere. 

The case, however, is different in regard to physical beings. According 
to Pachymeres, the beauty that is immanent, for example, in man, dis- 
perses to the beauty into different parts of his body; the beauty of the 
nose or eyes. Nevertheless, the beauty of the Good is not similarly dis- 
persed though it bears no resemblance to the previous example. It is not 
defined in reference to other criteria but in eveiy location is perceived 
eąually due to its inherent ąualities.^ The criterion of a universal accep- 
tance, which is not formed on its own, arises in a somehow compelling 
manner from the composition of beings, and as a result is not influenced 
by evaluations or preferences in relation to the appearance of beauty. 

Subseąuently, Pachymeres, to avoid any misinterpretations, elabo- 
rates the correct perception of the sense of beauty in sensible beings. He 
stresses that sińce all beings derive from Good, beauty is beyond doubt 
immanent in their hypostasis as a common physical ąuality. All beings 
on the basis of their original constitution possess beauty to an exquisite 
degree. Here too, the ontology of beautifulness is given, even under vari- 
ant conditions. This possession, however, does not take place in a uniąue 
way. Each being possesses beauty in reference to itself. Thus the beauty 
of the sun, the earth, and the sea are three different things. This arises 
from a development of variety resulting from the individuality of the 
subjects or the physical bodies and elements. Due to their differentiation, 
these elements cannot fali into the same category of beauty — namely 


® See Paraphmsis in Librum de Divinis nominibus, 761c: róę tó ku©' sauió noyoBiSeę 

dei óv Kakbv, eitei oute oicE5dvvv(Tai Eię E^EięiE Kai 5ia(popdę Ka>.>.oJtovo6ę». In this quote 
Pachymeres uses the distinction of Plato and Neoplatonism between metaphysical and 
physical beauty. This distinction will also be found later. On the sense of perpetual being 
and for the topics related to its content in Christian Theology , see B. Brons, Gott und die 
Seienden, Gottingen 1976, pp. 168-236. 

^ See Paraphrasis in Librum de Divinis nominibus, 761c: «akXo ydp Kd>.>.oę ó(p8a?Łpoi) 
Ti)xóv, Kai aXko KfM-oc, pivóę, Kai 6XKo iipoctóiioi) iiavtóę, Kai aXXo XEtptov. Oute itpóę eviouę tó 
Ka>.óv EOTi, Itpóę EYiouę 6e oii, aXXa navzaxov iiEipuKE (paiveo&ai Kai ev itdoiv, óitEp ouk exev tó KaS 
f)paę Kd>.^oę». The variety of beauty noticed in the world of experience is an indication of the 
lack of absolute unity and absolute identity that is the ąuality of the divine. In every case 
and at any time the divine retains the same condition for itself, namely as being the case of 
itself. 
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universaly applicable categories of beauty.'° That last point raises the 
ąuestion of the possibility of the existence of such common categories, 
or of the legitimacy of founding an issue based on common meanings 
(universalia). Pachymeres here seems to exclude universalia by giving 
precedence to the substance of ąuality. Substance defines ąualities and 
not vice-versa, Oualities arise or appear because there is substance. Thus 
the common ąuality — depending on the case — is the ąuality of a par- 
ticular substance. We could therefore State that a ąuestion arises that is 
both ontological and radical. If there is no deduction to a universal cate- 
gory, that could provoke conceptual tumult and an incoherence of crite- 
ria. 

Pachymeres deals with the problems that arise by applying the pair: 
one-multitude, a couple whose roots appear to be platonic, though it is 
comprehensively use by the philosophers of the Neo-platonic Academy." 
In this way, Pachymeres notices that beauty in itself is originally ho- 
mogenous and subseąuently attains its variety — but not its ąuality — in 
relation to the objects that possess it. In this manner, one can define the 
ontological relations and senses. Beauty rests in the hypostasis of Good 
in a specified way anterior to any manifestation of it. So beauty is de- 
fined as the State of being beautiful on the basis of its relation to the 
Products of Good. This relationship, however, does not imply any mix- 
ture, sińce superior beauty as the principle and the cause of each beauty 
belongs to a transcendent level. As a result, it becomes elear that there 
are many presences of beauty, and that they owe their form and their at- 
tributes to prime beauty. Therefore, due to the transcendent State of be¬ 
ing beautiful that is not definable by the sense superior to it, that beauti¬ 
ful has existed before every individual beauty in a causal manner.'^ Thus 
pre-existence has ostensibly taken place in a seminal way. There is obvi- 
ously a reference here to the immutable archetypes that manifest them- 
selves as divine processions and become evident as ąualities to physical 


See Paraphrasis in Librum de Divinis nominibus, 761d: «''A1 ł1łO ydp Kdl-lŁoę filiiu, Kai 
aXko KaXkoę yf|ę, Kai aXko uSaioę, ;toiKi>.a twoi Ka>.>.r|, Kai ouk się ev ouvayóii8va» On the topie 
of generał senses in Byzantion, see L. Benakis, «To Ttpopliriga iroy yeviKtóv evvoiróv Kai o 
Ewoiol-oyiKÓę peal-iopóę T(av BuęavTWtóv», Philosophy 8-9 (1978-79), pp. 311-340. 

" See Proclos, About Platos Theology {Plepi rpę mrd ITldrwya 0eoAoyiaę), vol. II, 3.6 - 
30.26. 

See Paraphrasis in Librum de Dhinis nominibus, 761d: «Tó 5e ÓYTOję kóXXoc„ povoEi5Eę 
óv, TtoiKil-l-ETai Jtpóę id uJtEKeipEva, Kai 5id touto ;tpo8XEiv ev EauTój Kai Ka?tlŁOviiv, d>ę Kai 

itpóę T(i)v 6Tipioupyr|pdTa)V óv, Kai 6jtEpoxiK(i)ę exeiv tó kuIłÓy, d>ę Jtr|yf) Kai dpxri rd>v Kal.d)V 
ditdvTa)V, Kdv ydp noXXa., aXX' auioO eIoi koLw auTf) ydp tf) uirepcpuEl Ka>.>.ovfi Kai dvaiTico Jtdoa 
Ka>.>.ovf| Kai itdv KdXóv aiTiaTÓię jtpoij(pEOTr|KEV». The Platonic and Neoplatonic sources of the 
text are evident: see Proclos, Commentary on the First Alcibiades of Plato (Y7tópvppa się róv 
riAdrwyoę IJpdroy AAKiptó&py), 326.8 - 339.7. On the relation between the One-Good and the 
multitude, see O. Semmelroth, “Gottes geeinte Yielheit. Zur Gotteslehre des Ps.' Dionysius 
Areopagita", Scholastik 25 (1950), pp 389-403. 
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beings. The ontological relation between the archetype and the ectype es- 
tablished by Plato himself is here evident, too. The archetype originally 
stands before the group of “many" (the metaphysics of transcendence) 
and hence inside the group of “many” (the metaphysics of immanence). 


C. The notion of “good" and Beauty 

Discussing the topie of participation, Pachymeres stresses that God, 
by possessing beauty, does not participate in a superior entity so as to re- 
ceive it. Participation always presupposes a distinction between a supe¬ 
rior and an inferior entity. God by definition is not inferior to anything. 
Thus, God is received but does not receive, offers but does not acąuire. 
In this way the writer makes elear that participation indicates that an 
entity is divided into an object and a ąuality. The distinction between 
substance and ąualities and the absence of a literał ontological identity 
become explicit via this distinction. This is not applicable to God. God 
holds beauty in an absolute degree and surpasses it at the same time. 
Namely, God is identified with beauty while at the same time is some- 
thing morę than its content. This thought applies to the well known posi- 
tion of Eastern Christianity on the non-contradictory character of the co- 
existence of the affirmative with the superlative theology.'^ However, 
whatever derives from the productive manifestation of God is good 
within the context of participation, and possesses the ąuality of beauty 
as an aftermath incorporated to its substance. It is essential to notę that 
here too, Plato’s presence and influence is morę than transparent. The 
ontological State of the "share” is in his work the prereąuisite for the 
World of Experience to obtain specific formation. Thus, formless 
(apopepoę) matter (i3X,ri), by being linked with the metaphysical archetypes, 
is thereby reflected in miscellaneous forms.'"* 


D. Beauty defined as a form of participation in the divine 

Subseąuently, Pachymeres focuses on the positive influences of 
beauty on beings. He stresses that the seąuences of elements, which he 
calls applications, and the well ordered connections of beings referred to 


For an analytical discussion of this topie, see O. Semmelroth, "Gottes uberwesentli- 
che Einheit. Zur Gotteslehre des Ps. Dionysius Areopagita”, Scholastik 25 (1950), pp. 209- 
234. 

See Plato's Timaeus, 30a2-31al. Additionally, D.S. Schultz, Das Problem der Materie in 
Platons Timaios, Bonn 1966; Th. Sinnige, Matter and Infinity in the Presocratic Schools and 
Plato, Assen 1968. 
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as friendships and communions, have arisen as a result of this beauty.'^ 
Thus, as can be easily perceived, reference is madę to primary and sec- 
ondary cosmological procedures. First, physical elements are interwoven 
with one another in harmony so as to produce beings. Subseąuently, this 
action does not resemble an accidental connection, as it rests on elabo- 
rate and legislative cosmological planning. Afterwards, beings do not at- 
tain autonomy but neither do remain secluded. They establish a relation 
of communication with one another, and as a result an atmosphere of 
mutuality and unity is created. Therefore beauty excludes divisions and 
irreconcilable situations. It provides peace, which is synonymous with 
active union.“’ Here one could track down analogies with the ontological 
issues that Plato tackles in his dialogue Philebus.''^ He attempts to dem- 
onstrate the way the archetypal metaphysical "notions” introduce both 
classification and rhythm, and assign forms to the matter. 


E. The notion of "Telologism" and Beauty 

Pachymeres concludes his syllogism by stressing that beauty is the fi¬ 
nał cause of all beings: namely, it is their ontological completeness and 
the essence of their existence. Every interest and inner disposition is re- 
ferred to its majesty. Namely, every being wishes to obtain Good and 


See Paraphrasis in Librum de Diyinis nominibus, 761: «'EvoE5eę 5e Ka>.óv ó 0EÓę, ejieI 
ou Kard tiEXOxt)v toC Kd>.>.ou(;, KaX6c, eotw, róę diaipEto&ai Eię uitOKeipEVÓv ti koi Tcoióiriia, ÓXX' 
auTÓę EoTi Kai koT-óy Kai KaX>.oę, Kai ujtEp lauTa' xa 5e d;tó toutod Kaid peto^hy Ka>.d ey jioióttiti 
TÓ Kal-ÓY KEKTr|YTai». O. Semmelroth, "Die Lehre des Ps-Dionysius Areopagita vom Aufstieg 
der Kreatur zum gottlichen Licht", Scholastik 29 (1954), pp. 24-52. The distinction between 
metaphysical and physical beauty, projected here reflects relevant distinctions of Platonie 
and Neoplatonic thought. See Plato Phaedo, lOOc: «£'i ti eotiy aXXo KaXóv KXr\v aiitó tó Kal.óv, 
ouSe 6v' ey 6Xko KaXóv swat i) 5ióxi peTexEi ekewou toO Ka7,o0i> and Proclos, About Plato's 
Theology, vol. I, 100.17-109.2. However it should be noted that the relation between 
Pachymeres and Ancient Greek Philosophy is neither servile nor passive. The Christian 
thinker uses fruitfully a tradition of centuries always within a strict Christian context. The 
Christian sources of his positions are found in the texts of Dionysius — which are 
extensively and accurately expanded by Pachymeres —, of Maximus the Confessor and of 
John of Damascus. 

See Paraphrasis in Librum de Diyinis nominibus, 764a: «Atd touto tó Ka7.ÓY di t&y 
OTO ixEi(t)V yEyÓYaoiY a>.kr|l.ouxiai, dę eipappoydę (pr|oi, Kai ai tcoy oytojy EUtaKtoi ouYSeoEię, ai 
l.eyópEYai qnl.iai Kai KowroYiara. R. Roąues, L’univers dionysien, Paris 1983, pp. 53-67. The 
sense of order is prevalent in the Christian cosmological system and is mainly connected 
with the senses of harmony and analogy. The Holy Trinity is regarded as an endless source 
of decorative and aesthetic interventions. 

Concerning the ontological issues that Plato brings forward in his dialogue Philebus 
(0{2riPoę), see N.J. Boussoulas, L'£,tre et la Composition des mixtes dans le ‘Philebe’ de Platon, 
"P.U.F.”, Paris 1952 & J. MoraYcsifc, "Forms, Naturę, and the Good in the Philebus", 
Phronesis 24 (1979), pp. 81-104. Concerning the study of Philebus by the Neoplatonic 
Proclos, see G. Van Riel "Le Philebe dans le Troisidme Livre de la Theologie Platonicienne 
de Proclus", in Proclus et la Theologie Platonicienne, Leucen 2000, pp. 399-413. 
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beauty, which is a universal reality. Everything participates in beauty, 
and thereby their aesthetical dimension is the result of a flow of meta- 
physical energy. By means of this participation the metaphysical arche- 
type becomes physical relief, physical beings communicate the divine at- 
tribute, and an immutable reality becomes familiar in the world of 
change, which is its source. In this way the world of sensible experience 
acąuires ąualities that surpass it extending its ontological potentialities 
and the rangę of its activities. The issue of evaluation is not unfamiliar — 
indeed it is familiar par excellence to its hypostasis.'® We could easily 
spot some portions of the Christian text with the metaphysical deduc- 
tions that Plato highlights in his dialogues Phaedrus, Symposium, Theeti- 
tos. The Good (dyaSÓY), as the supreme principle, is the absolute through 
which desirable, perceptible beings yearn to communicate. 


Conclusion 

In view of all the issues discussed above, the following conclusions 
and expansions can be madę. Pachymeres articulates a theory of beauty 
that undoubtedly rests within the dogmatic teaching of Eastern Christi- 
anity. So according to the principles of this teaching, no ąuality of sen¬ 
sible beings comes to ontological completeness and is produced by a self- 
reliant activity of their own. Every ąuality acąuires its value through its 
pre-existence as an immutable archetype in the transcendentni realm of 
the Divine Trinity. This perspective expands significantly the issue of the 
constitution of the world of experience. It renders it not an object for de- 
scription, but rather for interpretation. The data that a scientific world 
image would provide is not sufficient to interpret it. It is morę compli- 
cated than this suggests. Beyond the sensible, exists the super-sensible, 
which cannot be defined by man, but at the same time is the source of 
his specification. In this regard, the aesthetical dimension of things is 
above all a matter of metaphysical specification and radical modification 
of the criteria by which the issue of values is traced. Thus, every physical 
being is an expression of beauty only when it elevates its metaphysical 
source. Only then is it ąualified as aesthetically significant. This would 


See Paraphrasis in Librum de Divinis nominibus, 764a; bToOto tó Kdkoy Kai róę 7toir|- 
TiKÓv dpzii TtdvT(av, Kai róę Te>.iKÓv a'mov, Ecp' 6 Teivei jcfioa oJtouSr) Kai EcpEoięa. On the One or 
Good as finał cause, see E. Corsini, II trattato "De divinis nominibus" delto Pseudo Dionigi e i 
commenti neoplatonici al Pannenide, Universita di Torino 1962, pp. 39-73. The sense of the 
finał cause functions in Christian as in Neoplatonic thought ałso as a possibiłity of the 
restitution of beings, the return to an entity that safeguards the fułłness of their existence. 
The whołe process of the production of beings by the One-Good and the return to its 
territory is depicted in the fołłowing schema: «remaining>i - «procession» - «reversion». See 
J Trouiłłard, L‘un et Parne selon Proclos, "Les Bełłes Lettres”, Paris 1972, pp. 78-106. 
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involve a well-ordered system as an expression of unity and communion. 
As a result, a piece of art satisfies the Christian criteria insofar as it is the 
physical conveyor of the divine truths, namely when it elevates immuta- 
ble principles by showing how they can be adopted in practice by some- 
thing fluid. This adoption also establishes the dialectical relation of man 
with God. It is by all means a positive movement that is the human 
answer to the divine provisions. We encounter the afore-mentioned 
characteristics in the picture, which is a creation filled with dogmatic 
realities. Simultaneously, it records the way the people act throughout 
history in attempting supernatural deductions. Christian iconography 
exhibits these works of art, which bring on the dramatic progressive 
course of the religious community to experience and interpret divine 
beauty. Thus they could easily be ąualified as theophanies, namely 
authentic manifestations of the Holy Trinity. So Church as the place 
with icons par excellence is structured under this perspective to be a 
symbolic and at same time realistic micrography of the divine way of 
life.'^ 

Pachymeres' viewpoints led us at the same time to encounter what we 
would cali interpretation. By this definition, we refer to a systematic pro¬ 
cedurę in generał that one must follow in order to wisely approach and 
deeply experience a work of art. Morę specifically, we are to explore his 
messages, the system of ideas that functioned as a substratum and its 
dialectic connection with external reality. This very hermeneutic pa- 
rameter, though, as the procedurę for approaching a work of art, is aes- 
thetic. The human conscience by its very presence attempts to bring to 
the fore a set of values for things that have no utilitarian character but 
rather serve to instruct and educate. This conscience, being already aes- 
thetic, attempts to be purified and to enjoy conditions that exist beyond 
the conventional. These conditions unblock humans from their encir- 
clement as far as needs are concerned, and deductions are secured with 
respect to the supernatural world of archetypes.^° 

Apart from the aforementioned statements we should notę that an in- 
troduction to the aesthetic categories emerges from Pachymeres' view- 
point much morę concerned with the “beautiful” (rópaiov) and the “ele- 
vated” (uvi/riX.óv). By this I mean that the category of the beautiful (cbpavov) 
expresses the harmony and the measure, the order and the tranąuility, 
the balance and the analogy, whereas the category of the elevated 
(6\)/riX.óv) transfers us to the transcendent level of the infinite flawless- 
ness. Whoever relishes the elevated (uvi/ri>LÓv) can actually conceive the 


See L. Ouspensky, La theologie de iicone dans 1'Eglise orthodoxe, Cerf, Paris 1980. 
Regarding the Christian hermeneutics, see K. Frohlich, (ed.), Biblical Interpretation in 
the Early Church, Philadelphia 1986; J. Kugel - R. Greer, Early Biblical Interpretation, 
Philadelphia 1986. 
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metaphysical prereąuisites of existence and life itself. Pachymeres, by 
using both categories, does not move beyond the boundaries of realism. 
It can be thus adduced from this viewpoint, indirectly at least, that the 
human conscience constitutes the categories inductively via its relation- 
ship with the transcendent and the natural world.^' The Byzantine aes- 
thetics expresses an expansion of the human horizons, a dynamie insight 
into the futurę. In this sense, it is not only delightful but also highly edu- 
cative. 

Finally, we should notę that Pachymeres' texts on beauty illuminate 
the degree of Plato’s penetrating influence upon Byzantine thought. 
However, we should mention that, generally speaking, the texts consti- 
tute a secure basis for the specific determination of the relationship be- 
tween Platonism and Aristoteliarism in the context of Byzantine philoso- 
phy. Pachymeres’ comments on the platonic dialogue Parmenides are in- 
dicative. In this particular text of his, the Byzantine thinker attempts to 
constitute an apparatus of Christian metaphysics by constantly drawing 
elements from both Aristotle’s and Plato’s work. It should be noted, fi¬ 
nally, that in most parts of Pachymeres’ text it is evident how a Greek 
philosopher would provide an invariable foundation to enable compre- 
hension. Ali in all, we would say that Pachymeres is on the same level 
first set by his predecessors Proclus and Damascius. 
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SUMMARY 

According to the Christian George Pachymeris beauty is divided into natural and su- 
pernatural. The latter is an inherent ąuality of the "Good" and is the archetype of the natu¬ 
ral. It offers harmony and syrńmetry to all beings. These ąualities of cosmic construction 
are offered to beings through the rational succession and orderly connection of their ele¬ 
ments. Among the main ąualities of supernatural beauty is that it remains in the same 
ontological condition without being subjected to augmentution and reduction, and that it 
invites every being to communicate with it. In addition, its absolute naturę endows is with 
unity and does not divide it into subject and ąualities. At the same time it is the finał cause 
of beings such as the ąualities of God. Beings get their sense of existence when they inte- 
grate beauty into the way they live. On the contrary, in the world of Experience, Beauty has 
a great variety. The multiplicity of natural beings calls for the corresponding multiplicity of 
Beauty’s appearences. 


Regarding the Byzantine Aesthetics, see G. Mathew, Byzantine Aesthetics, London 

1963. 
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Ferro Garel, Giuseppe, Gregońo di Nissa — Lesperienza mistica, U simbolismo, 

Uprogresso spirituale, II leone verde, Torino 2004, pp. 254, € 23,00. 

Usa dire che Gregorio di Nissa sia un autore difficile da capire. Ben vengano 
dunąue studi che aiutino a sviscerare il complesso mondo intellettuale e spiri¬ 
tuale di ąuesto Padre orientale. II testo di Ferro Garel (= FG) che qui pre~ 
sentiamo riproduce senza variazioni la tesi per il dottorato, guidata da G. I. Gar- 
gano, O.S.B. Cam., discussa ed approvata al Pontificio Istituto Orientale di Ro¬ 
ma nel 2004. L'A. stesso, nella Prefazione, precisa lo scopo primario del suo la- 
voro eon ąueste parole: “Esso ha un obiettivo limitato: ąuello di presentare la 
concezione del Nisseno sul progresso spirituale, cercando di chiarirne i fonda- 
menti ontologici e di approfondirne il dinamismo evolutivo” (p. 6). Nella suc- 
cessiva Introduzione (9-15) FG offre al lettore una ottima sintesi dei principali 
studi elaborati e in parte criticati nel seguito: si da naturalmente particolare ri- 
lievo a ąuelli di von Balthasar, di Danielou, di W. Vólker e della Canevet. II letto¬ 
re attento trova gia in ąuesta introduzione tutti i concetti problematici intorno ai 
quali mota la non facile indagine dei capitoli seguenti e cioe: il Sitz im Leben 
dellesperienza spirituale nella personalita del Nisseno, il molo della filosofia e di 
quale filosofia in essa, il rapporto tra le dimensioni sensibile e intellettuale nel 
progresso spirituale, il problema dei gradi di perfezione, la rilevanza o meno del 
concetto di partecipazione e cosi via. 

L’A. inizia eon un primo capitolo sulla "connessione fra i livelli dellessere" 
(18-54). Seguendo una corrente di storia del platonismo che fa leva sulle tradi- 
zioni non scritte al di la o addirittura contro la concezione trasmessa nei Dialo- 
ghi, FG fa sua la concezione del Vólker contro quella del Danielou e cioe si pro- 
nuncia decisamente a favore di una visione unitaria del cosmo nel quale ogni en- 
te e in analogia, in continuita e in armonia eon tutto il resto, yisione che per 
Gregorio troverebbe una sostanziale conferma anche nella rivelazione biblica. Il 
secondo capitolo di questa prima parte e dedicato al rapporto tra mediazione e 
creazione (55-75). L'A., dalhanalisi dei testi del Nisseno, approda al risultato che 
il concetto di creazione, centrale e ben spiegato dalio stesso, coesiste eon quello 
di mediazione, tamo sottolineato dal medio e dal neoplatonismo, trovando nella 
partecipazione "lo stmmento concettuale di congiunzione" (59). La trattazione 
di questa tematica e completata dai riferimenti a Filone e alla mediazione di Cri- 
sto e a quella delkuomo. Di quest’ultimo FG ben conclude che per il Nisseno 
'Tuomo e methońos [essere di mezzo] per eccellenza” e, piti degli angeli stessi, 
puo, se mole, diventare il "divinizzatore cosmico" (73s). II lettore tuttavia non 
puó non chiedersi in che misura questa lunga concettosa introduzione filosofica 
serva allo scopo principale dello studio di FG. 

La seconda e ultima parte del libro e dedicata al “Progresso spirituale delluo- 
mo" (77-240). Un primo corposo capitolo viene dedicato alkuso che Gregorio fa 
delle immagini per esprimere il dinamismo della vita spirituale (78-121). L'A. 
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dichiara fin dalFinizio che, nonostante la varieta delle immagini usate da Grego- 
rio, per lui ąuesta scelta espressiva del Nisseno e fondamentale per cercar di pe~ 
netrare un fenomeno cosi complesso e misterioso come il progresso spirituale. 
Ancora, egli e convinto che “il sistema simbolico utilizzato da Gregorio presenta 
la vita spirituale essenzialmente come un fatto di partecipazione dellanima alla 
vita divina di Cristo" (80). Nellesemplificare ąuesta convinzione FG si appoggia 
soprattutto al noto studio della Canevet {Gregoire de Nysse et l’hermeneutique 
bibliąue, Paris 1983), riservandosi alcune correzioni e integrazioni. Questa stu- 
diosa identificava nella sostanza tre schemi di immagini simboliche: ąuelle di 
separazione (dal małe), ąuelle di verticalita e ascensione e infine ąuelle di inte- 
riorita e partecipazione. Tra i simboli di verticalita si trova ąuello delPalbero, 
specialmente del cedro, poi ąuello della fonte d’acqua, poi ąuello della freccia e 
della ferita. Ulteriori considerazioni riguardano 1'immagine della scala, del Liba- 
no, dei cavalli e della cavalla che riceve il cavaliere (cf. Cant 1,9), della roccia su 
cui posare i piedi, del nutrimento e cosi via. Mediante Tartificio delbinteipreta- 
zione simbolica e allegorica, che domina anche Tesegesi di Gregorio, succede 
freąuentemente che un simbolo venga per cosi dire spremuto in diversi sensi, 
ąualche volta eon esiti materialmente contrastanti. Piu di una volta TA. immette 
nella sua esposizione (cf. ad esempio pp. 104ss) la convinzione che non solo i tre 
schemi espressivi si compenetrino reciprocamente, ma soprattutto che i vari 
stadi o livelli in cui si struttura l'evoluzione spirituale non siano da concepire per 
il Nisseno in modo solo progressivo e lineare, cosicche il superiore supera e 
abbandona Tinferiore o il precedente, ma che regni una certa compresenza di 
ogni livello agli altri. FG cerca ripetutamente di fondare ąuesta sua convinzione, 
ma non ci parę che il tutto risulti in se e per se convincente. Anche Tidea che sia 
Tanalogia il fondamento o lo strumento logico di tale convinzione di Gregorio ci 
e del tutto oscuro. Notiamo anche che FG dedica un’analisi del Trattato sui titoli 
dei Salmi di Gregorio in ordine agli interessi di ąuesto libro (117-121). 

Il capitolo seguente, il ąuarto, viene dedicato alla conoscenza derivante dal 
progresso spirituale (122-151). L'A. espone eon martellante analiticita la partico- 
lare gnoseologia del Nisseno, ruotante intorno alPidea che esista una particolare 
forma di conoscenza “spirituale", piu profonda di ąuella attingibile eon il razio- 
cinio. Particolare sottolineatura si da alla conoscenza del senso spirituale della 
S. Scrittura (Bscopia) e a ąuella mediante "lo specchio” delPanima. Si tratta di un 
discorso arduo da seguire e che nel lettore moderno non puó non suscitare la 
domanda se tale conoscenza esista veramente e come essa eventualmente si rap- 
porti alla conoscenza tout court. FG dedica poi un intero capitolo, il piu lungo 
del libro, ai “livelli del progresso spirituale" (152-240). Si tratta innanzitutto di 
unificare e dar ordine alle diverse immagini simboliche esposte in precedenza; 
poi di cercare di determinare, se possibile, le fasi del progresso spirituale. No¬ 
tiamo en passant il fatto che per le fasi o i gradi delPascesa verso Dio l'A. usa co- 
stantemente Tinfelice termine di "scansione”, che di solito si applica eon senso 
leggermente diverso ad altri ambiti. Lo schema base ripreso da Danielou e sul 
ąuale lavorare sembra alPA. essere ąuello ternario: rifacendosi ad alcuni episodi 
della vita di Mose, si descrive il primo gradino come “separazione dallerrore ... 
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cioe ... dal małe”, il secondo come “risalita dello spirito dagli esseri visibili a 
ąuelli invisibili” e il terzo come "ingresso nelle tenebre della conoscenza" (155). 
La prima fasę consente a FG si precisare un atteggiamento di Gregorio sostan- 
zialmente positivo nei confronti della "carne”, del "corpo": e vero che il Nisseno 
come altri prima di lui parlano di "lordura della carne", ma ció in realta si riferi- 
rebbe alla possibile adesione dello spirito alla carne (160s). Comunąue sia, e del 
tutto errata la convinzione dell'A. che secondo s. Paolo Fuomo "diventa pneuma- 
tico o sarkico per libera decisione" (161): e vero il contrario, che cioe per Paolo 
luomo nasce nella sfera della hamartia, cioe sarkico (eventualmente si possono 
vedere sullargomento gii studi della van Diilmen e di Sand). Dopo una sezione 
dedicata alle passioni, la cui ‘'prospettiva — per Gregorio — resta ąuella plato- 
nica, influenzata a sua volta dalio stoicismo" (166), vengono dedicate molte pa- 
gine al tema classico delFascesi che comporta la lotta contro le passioni ed e 
"centrata soprattutto sulla rieducazione della volonta’' (172). Per parte nostra 
notiamo che non tutta la tradizione cristiana ha un atteggiamento affatto nega- 
tivo nei confronti delle "passioni”, come dimostrano soprattutto Tantropologia e 
1’etica tomista. Anche la convinzione che "senza il corpo e inimmaginabile la vita 
passionale" (173; cf. anche 181 e 185) non puó non stupire, dato che passioni 
come 1'orgoglio, l'invidia e simili, nella S. Scrittura vengono attribuite anche ai 
demóni e l'ira persino a Dio. Le tre sezioni seguenti (5.-7.) vengono dedicate ad 
una disamina molto puntigliosa degli elementi costitutivi e/o conoscitivi del 
primo livello della vita spirituale, soprattutto sulla scorta delTinterpretazione 
dellepisodio del roveto ardente da parte di Gregorio, che secondo FG ne Da- 
nielou ne Vólker descrivono correttamente (cf. 188). La dimensione contestata e 
ancora ąuella della compresenza e continuita di tutti gli elementi in maggiore o 
minore intensita in tutti e tre i livelli della ascesa spirituale, cosa sulla ąuale 
scommetteremmo che anche i due autori contestati sarebbero nella sostanza 
daccordo. Mentre il primo livello, come si e detto, puó essere descritto come 
"passaggio dalia tenebra alla luce" (182), il secondo viene introdotto dall’A. come 
"caratterizzato dalFimmagine della nube" (193), che insieme oscura e illumi- 
na (?). Per molte pagine il discorso, che qui piu che altrove alterna concetti me- 
tafisici ad ardite simbologie, verte sui probierni legati alla conoscenza del vero, 
alla deformazione della stessa a motivo delle passioni, al rapporto tra creazione 
ed elaborazione umana. Ci sono, a nostro parere, delle ripetizioni e alcune oscu- 
rita; I’A. stesso ammette che la cosa non deve stupire "in un pensatore cosi poco 
sistematico come Gregorio" (201). Anche qui non mancano osservazioni polemi- 
che nei confronti del Danielou. Unulteriore sezione e dedicata al superamento 
della temporalita nelle operazioni spirituąli del secondo (?) livello ad imitazione 
degli angeli. Ouasi tutte le affermazioni, attribuite a Gregorio o delFA., ci sono 
ostiche, ma preferiamo sorvolare. II seguente capitoletto porta Tinteressante tito- 
lo "La danza eon gli angeli”, immagine nella ąuale FG seguendo GregoTio, sinte- 
tizza un primo accostamento delluomo virtuoso al mondo angelico, riconciliato, 
in un contesto segnato dal "predominare della letizia” (213); si tratta di pagine 
felici, a prescindere dalia credibilita intrinseca di ció che Gregorio afferma. Le 
ultimę ąuattro sezioni sono dedicate al terzo livello o gradino delFascesa spiri- 
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tuale. Caratteristici di ąuesto ultimo livello sono la percezione della tenebra di- 
vina e Taccostamento ad essa: lesposizione di ąuesta ardua materia si appoggia 
in Gregorio ad alcuni passi biblici (Mose, Abramo, la sposa del Cantico) e alle 
riflessioni previe o contemporanee di Pilone, Basilio e altri. E owio che molte 
delle cose dette da FG sullesperienza di Dio come inconoscibile, come tenebra 
delllntelletto e cosi via si situano nell'ambito della cosiddetta teologia apofatica. 
L'A. precisa che il Nisseno "non arriva mai ad espungere completamente l'intel- 
letto dalia conoscenza nelle tenebre” (223), comunąue tutta una serie di citazioni 
dalie opere di Gregorio e moltissimi suoi ossimori (la tenebra luminosa, il silen- 
zio assoluto della mente ecc.) non lasciano molte alternative. Anche il ricorso 
alla fede e alhamore, che non sono facolta conoscitive, suona bene, ma non ri- 
solve, a nostro parere, il paradosso fondamentale ne ci parę conforme a diverse 
affermazioni bibliche (ad esempio lGv 3,2). C’e anche da chiedersi come possa¬ 
no render in ąualche modo felice Tuomo esperienze di tenebra, di lontananza, di 
svuotamento e di inadeguatezza radicale, dato che la sostanza di ąuesti feno¬ 
meni dura per Gregorio anche dopo la morte (cf. 225 e 226 eon nota 444). Va da 
se comunąue che siamo di fronte a realta di cui e ąuasi impossibile parlare. Le 
considerazioni dedicate allestasi sono giustamente contenute, anche a motivo 
della riservatezza del Nisseno in materia e delFintrinseca difficolta a parlarne. 

Il nostro giudizio complessivo su ąuesto massiccio Iavoro di FG e ampiamente 
positivo. L’A. si e immerso eon passione nel mondo e soprattutto negli scritti di 
Gregorio, sottomettendosi ad un improbo Iavoro di comprensione delle fonti 
primarie e insieme di critica degli studi precedenti su di esse. La scrittura rivela 
un interesse delFA. di carattere non solo teorico, ma personale e conereto. Se- 
gnaliamo tuttavia alcuni nei che potevano essere in gran parte evitati. Innanzi- 
tutto la tecnica di inserire in ąuantita massiccia nei testi citati in italiano tra pa- 
rentesi la o le parole originali greche corrispondenti, oltre ad allungare il testo 
stesso, rende la lettura molto faticosa. Anche lo stile dell’A., estremamente anali- 
tico, concettoso e spesso ripetitivo, aumenta tale fatica. L’italiano e ąua e la 
scorretto; cf. ad esempio "venir in considerazione” (195; 198; 216); “awicinare il 
tema”; grosse correnti di pensiero! Ił pneuma (71); “formulare” come aggettivo; 
evacua (56)? "addita ad una mutua corrispondenza" (106); Danie7ou (252); volta 
a volta (139; 149); Nazianzio (passim); "si cercheranno di seguire” (157); con- 
triwuto (241); comprenso? (219); “delle fede” (223); "la rende in grado” (229); “la 
concezione suł progresso spirituale...” (242) ecc. Di certo a motivo del modello 
platonico si usa molto spesso "intelligibile”, che oggi in italiano significa "che 
puó essere capito”, col senso di "intellettuale” o "razionale”. Troppo indifferen- 
ziato ci e parso nel testo Tuso della coppia di termini intelletto e ragione, che, 
nellaccezione contemporanea non hanno lo stesso significato. A partire da p. 
184 si usa il termine "vita mistica” senza alcuna definizione, che invece a noi sa- 
rebbe apparsa molto utile. Ci chiediamo infine cosa voglia dire che "la verginita 
[e] primariamente una virtu di Dio”? (p. 61 n. 30). 

Ci sono poi troppi errori nelle frasi greche e nella bibliografia, che eon un 
maggior controllo avrebbero potuto essere evitati: cf. ad esempio votitóv (18); ev 
(26) ouitipnfaę (32); rlję Beiaę (36, r. 6); ĆKaoiou (38); A-dyouę (40); maXoy(Xioa (72); 
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Beaidę (89); (89); xeipa 7 W 7 etv (130); a.\/aXoyi(,erai (135); £TEpov (138); ó(pri7T|oiv 

(171); ónoicoow (178, n. 176); £’oxaTC 0 v (207); ipÓTiw (208); Kaipt^D (209); avdoTaaiv 
(215); ó5777etTai (218); di5iÓTT|ę (238) ecc. Segnaliamo ancora che 1'informazione 
di n. 19 p. 60 e ampiamente errata: in Gregorio KOivcovia ricorre 248 volte contro 
le 179 di pETOUoia. 

Come usa tra i patrologi FG si limita ad esporre eon grandę cura ció che il 
Nisseno pensa e scrive, ma senza la minima elaborazione esegetica e/o teologica, 
cosa che noi avremmo gradito assai. Tra i molti esempi ne citiamo uno tra i piu 
esemplificativi deI]’abisso che separa Gregorio, come praticamente tutti gli in- 
terpreti antichi, dalio stato attuale della scienza esegetica: seguendo due lavori 
della Rondeau sulhopera In Inscriptiones Psalmorum, FG ripete la convinzione di 
Gregorio che nellordine dei Salmi e nei rispettivi contenuti si esprima un conti- 
nuo progresso spirituale proposto al devoto, ąuando invece lesegesi moderna 
mette in conto unelaborazione durata anche secoli, cambiamenti, ripetizioni, 
motivazioni del tutto eterogenee e derivazioni molteplici da matrici sapienziali, 
devozionali, storiche e liturgiche, del tutto disparate. 6 chiaro comunąue che il 
metodo allegorico, applicato eon abilita e molta fantasia, consente praticamente 
ogni risultato. La Rondeau stessa d’altronde formulava alcune caute riserve. 

C. Marucci, S.I. 


Leonhard, Clemens, Ishodad of Merws Ezegesis of the Psalms 119 and 139-147. A 
Study of his Interpretałion in the Light of the Syriac Tmnslation of Theodore of 
Mopsuestias Commentary [CSCO 585, Subsidia, T. 107], Peeters, Lovanii 
2001, pp. VI + 308, € 75,00. 

Sebbene uscito da ąualche anno, ąuesto volume — che contiene la rielabora- 
zione della tesi dottorale dellautore, sostenuta presso rUniversita di Vienna — 
merita certamente ancora attenzione per il ricco e istruttivo materiale di discus- 
sione che offre su temi posti alPincrocio tra filologia ed esegesi del testo biblico 
dei Sal 119 e 139-147 nelPambito della tradizione siro-orientale e non solo. Cle¬ 
mens Leonhard (C.L.) lo congeda considerandolo un “pumo di partenza” per ul- 
teriori indagini che prendano in esame altri commentari siriaci ai Sal (di Denha 
e Gregorio, Dionysius Bar Salibi) e mettano a confronto lo stile e la metodologia 
esegetica di Ishodad di Merw (IM) non solo eon i lavori di siri contemporanei o 
poco piu tardi ma anche eon gli interpreti arabi delle antiche fonti greche in tra- 
duzione. Le preferenze stilistiche di IM potranno cosi meglio delinearsi commi- 
surando il loro grado di rapporto eon l'universo scientifico e di erudizione arabo 
della meta del IX secolo, plasmato, tra gli altri, proprio dai siro-orientali e dalie 
loro scUole (p. 247). 

II lettore puó trovare nel primo capitolo ("For Those Who Are Corning For 
The First Time...”) una articolata "Introduzione” alle complesse tematiche ese- 
getiche indagate, ai testi e, in particolare, agli autori in ąuestione. C.L. delinea, 
oltre ai metodi e allo scopo dello studio, il contesto storico della vita e le opere di 
Ishodad (pp. 4-13) e degli altri commentatori siriaci dei Sal (pp. 13-18), prima di 
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passare a Teodoro di Mopsuestia (TM), alla presenza e all'influsso sugli autori 
siro-orientali del suo Commentario ai Sal, alla caratterizzazione degli approcci 
esegetici antiocheno e siro-orientale (pp. 18-31). L’A. affronta in seguito la que- 
stione delle citazioni bibliche diverse dalia PeSitta (PeS), che IM, riportandole in 
versione siriaca, attribuisce al Greco e alTEbraico (pp. 31-44); e di esse offre un 
repertorio, notando i casi in cui — anche per la posizione della citazione, a inizio 
o fine di paragrafo — IM riprende il v. biblico dal Commentario ai Sal di TM op- 
pure riporta la Syrohexapla, ma non senza incoerenze rispetto ai mss. esistenti 
(pp. 44-50). Conclude ąuesto capitolo introduttivo la presentazione della tradi- 
zione esegetica siro-orientale su Gn 1,26, i cui motivi si riconnettono alla di- 
scussione su Sal 139,6, Se essa dipende in ultimo dalPesegesi di TM (pp. 50-61), 
e pur vero che il lettore di Efrem vi coglie echi, come naturale in ąuesta tradizio- 
ne, del grandę dottore nisibeno (per i motivi di Adamo sovrano e della citta, si 
veda Inno sul paradiso XIII, ma anche il termine kunndśd potrebbe evocare l’uso 
della radice kns in immagini del tipo di ąuelle presenti in Inno sul paradiso 
VI, 21). 

L’impostazione data alPindagine comporta una meticolosa attenzione per le 
lingue in gioco nel Iavoro esegetico; la lingua del testo e ąuella delPinterprete, 
nonche il grado di conoscenza che ąuesti possiede della lingua della versione 
delPopera biblica commentata. Attraverso ricorrenti notazioni di dettaglio, C.L. 
fa notare che la vicinanza tra il siriaco di IM e ąuello della PeS, i cui traduttori 
avevano gia in ąualche modo "sciolto" molti luoghi biblici difficili (vedi, ad 
esempio, pp. 113, 131, 154, 156, 198, 229), permetteva al nostro commentatore 
di accedere in modo piano al testo biblico, certo piu agevolmente di ąuanto non 
potessero farę gli esegeti greci eon la LXX (pp. 27-28). Se ąuesti, eon Origene, si 
sarebbero spinti a risolvere in senso allegorizzante certe aporie e difficolta lin- 
guistiche incontrate, il genere di commento di IM, inserendosi neiralveo delPese- 
gesi siro-orientale di ascendenza antiochena e adottando le metodologie filologi- 
che e scientifiche del tempo, era volto soprattutto a chiarire le difficolta del con- 
tenuto del testo, precisame il ąuadro storico, eon particolare attenzione al Sitz 
im Leben dei Sal, alle persone, ai luoghi e allinsieme dei realia ad essi inerenti, 
ivi comprese le annotazioni di storia naturale (cf., ad es., le pp. 218-224 per \‘ex- 
cursus etologico sui corvi che fornirebbe informazioni non contenute nel Physio- 
logus). 

L’obiettivo principale dello studio di C.L. mira a determinare Tinfluenza di 
TM su IM, cosa che implica inoltre il riconoscimento dello specifico contributo 
di IM al commento dei Sal. Ad esso si giunge descrivendo i metodi esegetici di 
quest'ultimo e illustrando, specie per le parti che non hanno paralleli eon TM, la 
"genuina tradizione siriaca” (pp. 15-16). Śpiące pertanto la mancata escussione 
delle fonti di Denha in ąuesto tentativo di colmare una lacuna dovuta alla per- 
dita di tutta una letteratura che doveva costituire il legame tra IM e il tempo del- 
Tellenizzazione dei siri. Ad essi, eon 1’adozione dei metodi interpretativi antio- 
cheni, passava il lascito culturale delle scuole di retorica greche di cui serbavano 
la parafrasi come una delle strategie esegetiche fondamentali (p. 49). Nel secon- 
do e lungo capitolo del volume ("A Sea of Prophecy”), si compie un minuzioso 
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lavoro di confronto, prima tra il commento di IM al Sal 119 e le parli rimanenti 
di ąuello di TM ("Ishodad's Short Commentary on the Long Psalm"; pp. 63-133) 
e poi lo stesso per i Sal 139-147, eon un cenno al Sal 148 (‘Tshodad’s Commen¬ 
tary to Psalms 139-147”. pp. 133-231). Si esaminano distintamente le parti di cui 
restano commenti in entrambi gli autori e ąuelle di cui si ha solo IM, per 
individuare analogie e differenze esegetiche tra i due. Emerge in vari luoghi la 
presenza di TM (per il Sal 119 vedi pp. 90, 105, 108 o p. 165 per Sal 141,2 e 
passim per ąuesto secondo gruppo di Sal studiati), se non diretta per tramite 
della precedente tradizione siro-orientale (p. 139). Ma si evince anche il sostan- 
ziale carattere di autonoma elaborazione proprio del commento di IM (cf. pp. 
98, 100, 102 passim e llpotetico sottotitolo “The Interpreter Ignored” per le con- 
clusioni sul Sal 119 a p. 115), non di rado ampliato ad incorporare altro mate¬ 
riale, specie di carattere tradizionale, di cui non e facile rinvenire le fonti (p. 55). 
L’individuazione dei motivi che presiedono alla scelta dei passi da commentare 
costituisce un oggetto importante delFindagine, dato che stile e metodo di IM 
evidentemente prevedono una serie di luoghi su cui e atteso l’intervento chiarifi- 
catore delfesegeta, sebbene non sia sempre perspicuo il criterio-guida. 

Che cosa intende IM per "interpretazione” del testo biblico? IM non scrisse 
un commentario versetto per versetto del tipo antiocheno (p. 111) ma ebbe a 
commentare alcuni passaggi, non solo eon notę esplicative di ordine linguistico, 
poiche, su ąuesto livello, il traduttore della PeS aveva gia dissodato il terreno (pp. 
27 e 120-121). Inoltre IM tenne conto di interpretazioni e glosse ricevute dalia 
tradizione, la cui influenza C.L. indaga al pari di ąuella di TM, col limite che non 
sempre si possono esaminare i due commentari in parallelo mancando sezioni di 
ąuello di TM. L'esame del Sal 119 comporta tuttavia alcune acąuisizioni (pp. 
120-133), che lo studioso si premura di ridurre schematicamente alfessenziale. 
Se la PeS tende di per se a glossare i luoghi difficili, IM doveva in ogni caso in- 
dividuare per tramite della tradizione esegetica a lui nota oppure delle varie ver- 
sioni di cui veniva a conoscenza ąuei w. assolutamente da non trascurare nel 
commento. Lesegeta appronta cosi uno strumento interpretativo dmsieme, per 
ąuanto tralasci ció che consideri risaputo in altro modo. La ąuestione del ricor- 
rente metalinguaggio esegetico (nel caso, specie wad-śarka = «e il resto») rinvia a 
ąuello della fruizione e del pubblico (accademico) per cui ąuesto commentario 
era concepito. Affiora gia a ąuesto punto delFindagine il fondamentale interesse 
storico di IM tanto che, per ąuesto «competent and creative exegete» (p. 116) si¬ 
ro-orientale, si puo dire che il testo biblico risulti compreso ąuando (p. 132); 1) e 
collocato nella sua storia reale (i Sal commentati sono per lo piu riferiti ai tempi 
delfesilio babilonese, una assai articolata discussione si ha sul Sal 144); 2) e 
chiarificato sul piano retorico, specie nel caso di metaforę (o si veda 1’interes- 
sante discussione sullacrostico di Sal 119); 3) vengano notate le maggiori diffe¬ 
renze sussistenti tra le versioni di cui IM ha notizia (eon gradi diversi di appro- 
fondimento e spiegazione delPesistenza di tali lezioni). 

Interessi teologici e liturgici specifici non sembrano preminenti in IM. In 
realta se tale limitazione puo valere per il Sal 119, escusso sul piano storico e fi- 
JoJogico, non parę sostenibile per il Sal 139, dove i motivi teologici sono ąuanto 
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mai vivi. Per cio, se ąuesta attenzione ha meno peso che in TM o in altre tradi- 
zioni, non si puo dire assente come risulta dallesame dei Sal 140-148 che prose- 
gue alle pp. 155-231 in forma estremamente dettagliata. Tornando al Sal 139, 
oltre al riconoscimento del contesto storico, lesilio babilonese, anche IM si sof- 
ferma, eon uno sforzo interpretativo che resta indipendente (p. 154), sulle infor- 
mazioni in esso contenute circa la "natura” di Dio e la sua "inaccessibile gran¬ 
dezza e conoscenza" (pp. 133-134). Cominciando le sue notę da Sal 139,5, egli vi 
ritrova lespressione dellalta stima del Creatore per 1'umanita sin dalia stessa 
creazione e la cura e apprensione sempre nutrite per l'uomo. Nei due successivi 
w. 6-7 tomano analoghi tratti. Nel primo, esaminato in parallelo a Gen 1,26, si 
giunge alfidea che in Sal 139,6 si illustrino i limiti della mente umana a desume- 
re i piani di Dio dall'osservazione della natura (p. 144). Nel secondo. Sal 139, 7, il 
riferimento allo “spirito” riguarda invece 1’infinita di Dio piuttosto che un'allu- 
sione allo Spirito santo nella Trinita come in TM, mostrando IM, anche su que- 
sto punto, la sua indipendenza (p. 145). 

Nel terzo capitolo C.L. raccoglie e sintetizza le conclusioni della sua ricerca 
(pp. 233-247). Uapproccio esegetico di IM vi e caratterizzato, oltre che per la 
"brevita" del suo stile, in rapporto alle citazioni bibliche (da PeS e altre versioni), 
alla strategia della parafrasi come modello esegetico, ai realia (nomi e termini 
notevoli della storia e geografia biblica da riconoscere), alle spiegazioni di scien- 
ze naturali, al metalinguaggio, come detto sopra. La bibliografia (pp. 249-272) e 
gli indici (pp. 273-304) concludono il volume. 

E. Yergani 


Mancuso, Vito, Uanima e il suo destino [Scienza e idee 162], Raffaello Cortina 

Ed., Milano 2007, pp. 323, € 19,80. 

Ouello che qui discutiamo e lultima fatica di un autore che, nonostante 
abbia solo 45 anni, ha gia al suo attivo una mezza dozzina di libri di notevole 
successo. Egli e docente di Teologia moderna e contemporanea presso la Facolta 
di filosofia deirUniversita San Raffaele di Milano. Partendo qui da una reale o 
presunta "assenza deiranima” dalia cultura anche teologica contemporanea, egli 
espone quello che si puó definire come un moderno trattato di antropologia 
teologica in prospettiva escatologica. Fin dalfinizio e poi in vari punti delPespo- 
sizione, egli concepisce il proprio lavoro come "costruzione di una ateologia 
laica», nel senso di rigoroso discorso su Dio, tale da poter sussistere di fronte 
alla scienza e alla filosofia”. Questo "discorso" si sviluppa nel testo, dopo la pre- 
fazione del card. Martini e un capitolo introduttivo sulle coordinate speculative 
delfA. di circa 50 pagine, in nove capitoli che trattano dellesistenza delfanima, 
della sua origine e immortalita, della salvezza delfanima, di morte e giudizio, 
della tema paradiso/inferno/purgatorio e infine di pamsia e giudizio universale. 
Chiudono una Conclusione e Tindice degli autori citati. 

Data la mole degli argomenti trattati e lo stile enciclopedico e variopinto scel- 
to dalfA. e praticamente impossibile esporre sinteticamente e ancor meno com- 
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mentare le convinzioni, le conclusioni, le proposte, le (deplorevoli) tirate ironi- 
che e le stimolazioni disseminate nel testo. Ci limitiamo qui allessenziale, col 
rischio di trascurare cose che possono essere sembrate essenziali alhA. 

1. Nel lungo capitolo introduttivo egli espone uno dopo 1'altro i cardini di ció 
che intende sviluppare in seguito. In realta si tratta di un insieme di convinzioni 
e principi in parte decisamente owi (ąuanto alla necessita di aderire alla verita, 
chi ha mai ammesso che si possa argomentare a partire da falsita o addirittura 
accettarle?), in parte bisognosi di molti distinguo (sembrerebbe che per l'A. 
1’ultima istanza di ogni argomentazione sia Taccordo o almeno il non disaccordo 
eon le scienze positive e ció t owiamente discutibile, dato che ąueste sono in un 
continuo processo autocorrettivo e spesso non prive di preconcetti e indebite 
estrapolazioni). M., seguendo una moda terminologica piu del gergo politico e 
giomalistico contemporaneo che non filosofico, dichiara che il suo referente e la 
“coscienza laica’’, intendendo eon ció “la ricerca della verita in se e per se" (p. 9). 
Dovrebbe essere difficile trovare ąualche pensatore, dai presocratici ad oggi, che 
abbia un differente concetto di verita: il problema e come si puó arrivare alla 
certezza di aver raggiunto tale verita. Ma forsę, come emerge da alcune allusioni, 
M. e convinto che chi aderisce alla fede cristiana lo faccia tacitando le difficolta 
razionali o addirittura senza troppo pensare. L’A. riassume poi diversi dati e ac- 
ąuisizioni scientifiche relative alla materia, alla sua equivalenza eon Tenergia, 
alleyoluzione, che egli ritiene necessario integrare eon il concetto di relazione. 

Diverse volte, in questo capitolo e anche nei seguenti, l’A. dice di voler essere 
un pensatore cattolico, un figlio della Chiesa. Ć perció assai strano che egli, in 
unopera che sostanzialmente vorrebbe essere di teologia, tra le premesse argo- 
mentative, non faccia alcun riferimento alla metodologia dellesegesi biblica e a 
quella propria della teologia cattolica. Sulle conseguenze di questa circostanza 
torneremo in seguito. Le ultimę pagine del primo capitolo possono qui essere 
tralasciate sia perche, nella loro farragine, difficilmente riassumibili, sia perche 
le necessarie critiche saranno piu evidenti nelle loro conseguenze sui singoli ar- 
gomenti trattati in seguito. 

2. Nei capitoli seguenti M. espone le sue convinzioni sugli argomenti classici 
relativi all’anima e al suo destino finale. Innanzi tutto, sempre attingendo ad au¬ 
tor! del passato a partire dagli antichi egizi fino al recente Catechismo della 
Chiesa Cattolica, egli si dichiara apertis verbis per Tesistenza dellanima spiri- 
tuale nelluomo arrivato a maturita (?). Va detto tuttavia che eon il termine “ani- 
ma spirituale" egli intende molte cose, ci parę piu legate a concetti come energia, 
relazione, liberta, creativita e cosi via, legati cioe, nella sistemazione classica, piu 
alla materia, o ai sensi o ancora conseguenze della presenza nelluomo della di- 
mensigne spirituale. Molte osservazioni, derivanti dai piu disparati settori della 
vita, sono condivisibili, altre oscure dal punto di vista concettuale. Ouello che 
peró stupisce e la completa assenza di argomenti veri e propri che dimostńno 
Tesistenza di quella realta che in tutta la tradizione cristiana si e chiamata anima 
o spirito. Owiamente ogni dimostrazione vale alfinterno di un sistema logico 
predefinito, ma dato che, come si detto, M. non dichiara le sue coordinate logi- 
che, non e possibile entrare in discussione eon le sue asserzioni. E owio che la 
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pura assimilazione alle scienze fisico-chimiche contemporanee (che e una chiara 
e continua tentazione deirA.) non potrą mai essere sufficiente alluopo, dato che 
il loro oggetto formale sono i dati materiali sensibili e osservabili. Nella sistema- 
zione classica del cattolicesimo la dimostrazione dellesistenza dellanima spiri- 
tuale era demandata alla filosofia, ąuale ancilla theologiae. Dairowia esistenza 
nelluomo delhintellezione e del conseguente giudizio, che sono operazioni non 
materiali, ma spirituali, si deduceva la necessita di un principio immateriale nel- 
luomo, dato che la materia non t capace di operazioni non materiali. II sup- 
porto logico-argomentativo era dato dallbntologia aristotelico-tomista. Ouanto 
invece alle argomentazioni di M. non e difficile immaginare che un lettore non 
digiuno di logica e di filosofia le trovi vaghe e poetiche, per non dir di peggio. 
Aląuanto sorprendente invece e la convinzione dell’A. per cui le attivita piu chia- 
ramente spirituali delfuomo siano "scienza, arte, musica, pensiero" (p. 64). 
Anche in seguito si sostiene che la musica e la massima espressione spirituale 
deiruomo! 

Ouanto poi al momento delhinfusione dellanima razionale nel corpo, TA., in 
buona sostanza, parę far sua la teoria delle formae viales, che la filosofia scola- 
stica aveva ereditato da Aristotele, come conseguenza dellassioma che ogni for¬ 
ma ha bisogno di una materia adeguatamente preparata a riceverla. Tale teoria 
peró, oltre che per difficolta teoretiche, e stata abbandonata dalia Chiesa cattoli- 
ca, anche perche le operazioni vitali, vegetative e sensibili, per sostenere le ąuali 
si invocava la presenza nel feto di un’anima solo vegetativa e in seguito solo sen- 
sibile, possono essere tranąuillamente attribuite fin dalllnizio all'(unica) anima 
razionale come si fa in seguito nelfesistenza umana matura. A nostro parere 
Tapplicazione delhassioma sopra ricordato non porta ad alcuna conclusione 
sicura dato che la sproporzione ontologica delfanima spirituale e totale nei con- 
fronti di ąualsiasi tipo di materia, non 6 ąuestione cioe di gradi. Su ąuesto tema 
stupisce infine il silenzio del M. in merito a tutta ąuella serie ormai ricchissima 
di studi Sulla fisiologia del cervello per appurare se vi siano operazioni umane 
non spiegabili eon le sole proprieta neurologiche. Su ąuesto settore di ricerca cf., 
tra i molti, H. Goller, “Himforschung und Menschenbild" in Stimmen der Zeit 
218 (2000) 579-594 (eon abbondante bibliografia) e H. Schondorf, “Gehirn - 
Bewufitsein - Geist” in Herder-Korrespondenz 53 (1999) 264-267. Notiamo infine 
che diverse volte nel corso dellesposizione M. attribuisce alhodierna dottrina ec- 
clesiale Tidea che per essa Tanima delfuomo sia una sostanza vera e propria (cf 
pp. 53,77,93,97 ecc.), cosa assolutamente erronea: il famoso asserto per cui Tani- 
ma 6 forma (substantialis) corpońs significa che essa, che di fatto esiste solo a 
partire dall'infusione, non e un ente (una sostanza) bensi un principium entis: 
lente, la sostanza t la persona umana. Lunica notevolissima differenza dalie al- 
tre formae e che Tanima razionale possiede Tessere in proprio e lo comunica alla 
materia e ąuesto spiega perche, dissolta Tunione eon la materia nella morte, essa 
continui ad esistere. Ouesto spiega anche perche diversi scrittori ecclesiastici e 
persino il Concilio di Yienne, presupponendo tutto ąuesto, analizzando in astrat- 
to le caratteristiche delfanima, parlino anche di “sostanza dellanima”. Per la 
corretta interpretazione delle parole di ąuel Concilio si deve tener presente che il 
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paragrafo in cui si parła dell'anima (razionale) e diretto contro le concezioni at- 
tribuite al francescano 01ivi, che sosterrebbe Tesistenza anche per Tuomo di tre 
“anime", di cui soltanto ąuelle vegetativa e sensitiva informerebbero direttamente 
il corpo, a differenza di ąuella razionale. II Concilio precisa invece che esiste solo 
Tanima intellettiva che e anche forma corporis (cf DS 902). 

3. II nostro autore dedica poi tutto un capitolo (30 pagine) al problema del- 
Torigine delFanima. Nonostante il tentativo di distanziarsi anche in ąuesto punto 
dalie concezioni tradizionali (di cui egli cita tutta una serie) il M. in buona 
sostanza concorda eon la dottrina ecclesiale praticamente in tutto, fatta ecce- 
zione per 1’affermazione che 1’anima umana viene creata direttamente da Dio. In 
proposito va ricordato che la suddetta dottrina non e mai stata definita come 
dogma di fede; i manuali le danno la ąualifica di łheologice certa. M. lo ammette, 
benche non spieghi esattamente il significato di ąuesta nota theologica. Come e 
noto infatti tale ąualifica significa che un asserto e necessariamente connesso, 
mediante operazioni logiche, ad un dogma di fede, non, come sostiene M. “che i 
pronunciamenti del Magistero sono stati tali da rendere tale dottrina patrimonio 
sicuro della fede cattolica" (p. 85). La conseguenza di ąuesta circostanza e che la 
dottrina contraria (in ąuesto caso che i genitori trasmettono 1’anima al conce- 
pito) sarebbe accettabile laddove si riuscisse a dimostrare che le argomentazioni 
razionali che portano alla necessita del suo contrario non tengono. Orbene ąue¬ 
sto ci parę che non riesca affatto alI'A., ma che anzi ąuelle classiche siano ancora 
valide, aggiungendo comunąue che 1'asserto per cui le anime sono create diret¬ 
tamente da Dio ha anche la funzione di sottolineare che ció che nasce (eon una 
fenomenologia molto varia e addirittura a voIte casuale) in realta e sempre ąual- 
cosa di per se direttamente voluto da Dio, destinato a dialogare eon lui e che 
ąuindi non rappresenta mai un progetto solamente storico o fattuale, ma eterno. 
M. sfrutta ąui una sua ricorrente convinzione che lo spirito, in ąuanto energia, 
possa derivare dalia materia e contesta 1'opposizione classica tra spirito e mate¬ 
ria, per cui l’una e il contrario delFaltra. Non e ąui il caso di ribadire ąuesta con- 
cezione che, una volta capiti i termini, e owia; il problema e che ąui e per tutto il 
libro Ta. opera eon un concetto di spirito che non e ąuello di cui parła tutta la 
tradizione cristiana. Affermare infatti che esso e energia e appellarsi alla fisica 
einsteiniana e un'idea perlomeno bizzarra. Come puó una realta estesa, misu- 
rabile e presente anche nelle cose e negli animali essere spirituale? D'altronde, 
nelle premesse, M. aveva dichiarato la sua incondizionata adesione al pensiero 
evoIutivo e ad alcune concezioni di Teilhard de Chardin. Citando poi come 
esempio il noto manuale di Flick e Alszeghy M. sostiene che nelFargomentazione 
tradizionale ci sarebbe un circolo vizioso, ma perlomeno nella edizione finale di 
tale manuale (del 1961) tutto cio e affatto assente: 1’immortalita delFanima e 
detta naturale fin dalFinizio, anche se owiamente voluta da Dio e ąuindi, dicono 
i due dogmatici, puo essere creata solo da Dio. Il resto del capitolo terzo puo es¬ 
sere tranąuillamente saltato dal lettore, in ąuanto piu frutto di fantasia affabula- 
toria che di speculazione (a p. 92 si dice che "Fanima viene dal mondo" e oltre 
che "anima e corpo alFinizio non si distinguono ...sono natura naturans"\ A p. 98 
si parła di un viavai di anime che devono stare attente a non scontrarsi!). Piu 
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grave e foriera di enormi conseguenze etiche Taffermazione che “non c’e piu (nel 
caso di una vita colpita da una grave malattia o da senilita acuta) Tanima razio- 
nale-spirituale” (p. 107): e chiaro che M. confonde la facolta eon il suo esercizio. 
Piu o meno le stesse cose vengono ripetute dalPA. oltre alle pp. 136ss. Notiamo 
infine che per la cosiddetta "divinizzazione'’ delluomo i Padri greci usano il ter- 
mine Becooię, non theiosis come piu volte M. afferma (cf p. 102, 173 ecc.). 

4. Il ąuarto capitolo, di 40 pagine, e dedicato o meglio vorrebbe essere dedi- 
cato airimmortalita delPanima. Continuando nel suo metodo di affastellare ci- 
tazioni e bon mot (a volte poco pertinenti) di pensatori e scienziati dellantichita, 
del medioevo e modemi, M, arriva alla conclusione che per Timmortalita del- 
l'anima non esistono prove (p. 123 e passim). Senza analizzare i motivi del 
dogma egii si sofferma sulPesistenza o meno di un Dio personale e su probierni 
derivanti dalia domanda spontanea di perennita innata nelluomo. La defini- 
zione, ribadita in tutto il corso del testo, delPanima come energia, oltre ad un 
miscuglio di fatalismo e di deismo, impedisce di capire il senso delle dimostra- 
zioni classiche e delle numerose conferme bibliche concernenti Timmortalita 
dello spirito umano. Non e qui il caso di contestare singole affermazioni del te¬ 
sto, che procede veramente a piede libero. 

Il nostro autore ritiene necessario dedicare poi il ąuinto capitolo, di 37 pagi¬ 
ne, al tema della salvezza delhanima. Innanzitutto si dichiara che tutti i conte- 
nuti veicoIati dal dogma del peccato originale devono essere riformulati o ab- 
bandonati. Quanto al rapporto tra peccato dei progenitori e peccato originale 
originato notiamo che M, parę ignorare il noto saggio di K. Rahner "Theologi- 
sches zum Monogenismus” in Schriften zur Theologie 1 (Einsiedeln 1960'') 253- 
322. Piu avanti (p. 287), eon la solita eccedenza verbale, egli stabilira che “il pec¬ 
cato originale (e) un autentico mostro specuIativo e spirituale, il canero che Ago- 
stino ha lasciato in eredita alhOccidente”! Coneretamente M., che ammette la 
presenza di vero małe fisico e morale nella storia umana, ritiene corretto parlare 
solo di "peccato del mondo”. Prescindendo praticamente dalia teologia paolina e 
giovannea, ma ricorrendo a Platone, Anassimandro e Bonhoeffer egli ritiene di 
dover "rifondare" fede e tradizioni (p. 168). Cercando allora di rispondere alla 
domanda se dobbiamo ancora essere salvati e se sl, da cosa e come, TA. spiega 
"da noi stessi e dalia vita disordinata (nel senso di sottoposta alhentropia)"! (p. 
173). Quanto al come egli proclama che "non e la religione che salva: ...non sono 
i sacramenti, la Messa, i rosari, i pellegrinaggi, le indulgenze, la Bibbia" (p. 176) 
e, oltre, che “non c e alcuna esigenza di credere nella sua (cioe di Gesu) resurre- 
zione dai morti per essere salvi” (p. 183). Ć owio che siamo agli antipodi di cio 
che Paolo afferma in ICor 15 e in molti altri passi. 

Il sesto capitolo, di 18 pagine, e dedicato a “Morte e giudizio”. Anche qui M-., 
sulla base di rudimentali richiami biblici (tra i quali manca il testo principale 
Gen 2,17; 3,19!) si sente autorizzato a definire i dati tradizionali come contrad- 
dittori (cf. p. 189); quanto alla valenza della morte stessa egli, in buona sostanza, 
va catalogato tra coloro che negano la reale problematicita della morte degli 
umani, posizione difforme dalia dogmatica cattolica. Anche su questo tema 
avrebbe apportato chiarezza la conoscenza dellottimo saggio di K. Rahner Zur 
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Theologie des Todes (Freiburg i. Br. 1961^). Sul criterio del giudizio dopo la 
morte M., invece di ricordare la classica formula paolina fides caritate formatu, 
preferisce appoggiarsi a Platone, Marc'Aurelio, Pascal, Kant e Simone Weil. 

I ąuattro capitoli seguenti, piu sintetici dei precedenti, riguardano paradiso, 
inferno, purgatorio e parusia e giudizio universale. Anche per il paradiso, la vi- 
sione beatifica e la risurrezione dei corpi l'A. compie una completa “demitizza- 
zione", sempre argomentando da alcuni suoi assiomi non ulteriormente discussi 
ąuali la sostanziale identita tra spirito e materia, la concezione delPanima come 
energia e 1’eterna validita delle leggi fisiche. Egli stabilisce perció che la distin- 
zione tra immortalita delPanima e resurrezione dei corpi t "del tutto infondata” 
(p. 223), che la concezione per cui le anime dei defunti vivono "un letargo simile 
alla morte” sarebbe “oggi maggioritaria tra i teologi e ancor piu tra i biblisti" (p. 
214), che "la convinzione che nessun intelletto creato puo vedere Pessenza di Dio 
(e) la peggior delle eresie” (p. 219), che “la credenza della risurrezione della car- 
ne appare nella sua inconsistenza fisica e teologica" (225) e cosi via. Non e qui 
possibile commentare ąuesta congerie di affermazioni anche perche le (pre- 
sunte) argomentazioni sono qui oscure, la solo accennate sulla base di citazioni, 
di convinzioni e frasi di pensatori di ogni epoca. Ci limitiamo a ricordare che in 
contesto escatologico il termine “etemita" ha due significati assai diversi, solo 
analogici; se si parła di quella di Dio essa implica Passenza di ogni successione e 
di ogni distinzione tra essenza e operazioni, il che e perfettamente espresso nella 
nota definizione “interminabilis vitae tota simul et perfecta possessio” di Boezio. 
Per gli altri esseri spirituali il termine implica invece la perennita de iure, non 
solo de facto, ma non esclude la successione temporale e questo risolve alcune 
antinomie che M. crede di rintracciare nella dogmatica cattolica. L’erronea 
concezione che M. ha delPeternita dello spirito creato ritorna spesso (cf soprat- 
tutto p. 313). Nonostante il profluvio di autori citati, parę che M. non conosca la 
letteratura collegata al concetto di "resurrezione nella morte", che e la piu 
recente ąuerelle di carattere escatologico in campo cattolico. Su questo argomen- 
to cf. la Quaestiio disputata "Auferstehung im Tode" di G. Greshake e G. Lohfink 
(Freiburg 1982^) eon la nostra critica in G. Lorizio, (Ed.), Morte e sopravvivenza, 
Roma 1995, 289-316. 

Yenendo poi a parlare delPinfemo M. dedica praticamente tutto il capitolo 
(ben 35 pagine) alla confutazione del dogma delPeternita dello stesso. Anche qui 
saltando da Agostino a Tommaso fino a von Balthasar egli approda alla lapidaria 
definizione per cui "parlare di etemita delPInferno e una contraddizione assolu- 
ta” (p. 263), oltre che poco evangelico. Si tratta dunque di scegliere tra apocata- 
stasi e annichilazione dei reprobi; dopo aver a lungo esposto il pensiero di P. 
Florenskij egli resta per cosi dire anceps, dopo aver fatto un peana delPantinomia 
annunciata. Il lettore notera la quasi assoluta autoreferenzialita delle argomen¬ 
tazioni, senza analisi delle numerose affermazioni del Nuovo Testamento e eon 
Pintroduzione di errori teologici anche non lievi. Il piu grave e quello di attri- 
buire a Tommaso Paffermazione che, in Summa Gent. 111,163, Dio "spinge ... ad 
agire effettivamente małe. No comment" (p. 254s). II commento e invece necessa- 
rio; in tale passo Tommaso continua eon le parole “reprobatio includit volunta- 
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tern permittendi aliąuem cadere in culpam, et inferendi damnationis poenam 
pro culpa"! Ouanto airapocatastasi precisiamo qui, se fosse necessario, che essa, 
oltre che sempre condannata dal Magistero, e anche impossibile fintantoche si 
vuol mantenere la reale liberta di ogni essere spirituale anche di fronte allap- 
pello di Dio. 

Dopo aver definito il purgatorio “una salutare invenzione’' (p. 278), M. affer- 
ma che 1'unica modalita che gli appare "razionalmente legittima" e di concen- 
trarlo nelhistante della morte (p. 279). La parusia infine e da lui definita come 
maggiormente bisognosa di essere ripensata (cf. p. 289). In definitiva il testo so- 
stiene non ci sara alcun ritorno del Gesu glorioso; le frasi corrispondenti del NT 
sono errori di Gesu e di Paolo. Per M. e semplice anche spiegare perche: perche 
"Dio non e mai intervenuto direttamente nella storia” e perche "non tutta la 
bibbia e parola di Dio”! 

5. Se per teologia si intende la riflessione delFintelletto umano illuminato 
dalia fede sulla S. Scrittura e sulle definizioni della Chiesa, allora il nostro giu- 
dizio complessivo su ąuesta opera non puo che essere del tutto negatho. Esiziale 
innanzitutto 1’assenza, anzi il rigetto ąuasi totale della teologia biblica: bastera 
ricordare la sentenza "il biblicismo e una pericolosa malattia, e la paralisi dello 
spirito” (p. 279) e la convinzione che, tra i 73 libri biblici, "... ve ne sono di ba- 
nali ... alcuni sono capolavori assoluti, mentre altri presentano pagine persino 
dannose al progresso spirituale delle anime verso la via del bene e della giusti- 
zia” (pp. 104s)! Quasi assente poi la recente e abbondante letteratura teologica 
non italiana sulle tematiche qui trattate, oltre alFassunzione piu o meno esplicita 
di numerose premesse filosoficamente erronee o perlomeno fantasiose. Tutto ció 
porta l’A. a negare o perlomeno svuotare di significato una dozzina circa di 
dogmi della Chiesa cattolica. A fronte di una relativa poverta di dati autentica- 
mente teologici la tecnica di accumulare citazioni da tutto lo scibile umano, ol¬ 
tre al rischio di distorcerne il senso reale ai propri fini, dato che esse fanno parte 
di assetti logici a volte del tutto diversi, non corrisponde affatto alla metodologia 
teologica tradizionale. Questa e ben formalizzata e piu solida di quanto forsę l’A. 
si immagina: si veda anche solo il chiarissimo piccolo capolavoro del Bocheński, 
uno dei maggiori storici della logica del ’900, dal titolo The Logic of Religion 
(New York 1965) e il Method in Theology di B. Lonergan. In realta non e facile 
neanche elencare tutte le matrici che M. altema e assomma nel corso delFesposi- 
zione (platonismo, razionalismo gnostico, scientismo, eclettismo e cosi via): 
quello che comunque domina e un puntiglioso razionalismo convinto che di 
realta di cui non si ha alcuna percezione sensibile o decisamente soprannaturali 
si possa discettare in analogia eon le scienze fisico-biologiche. A nostro parere, 
nel contesto di notevolissima confusione sulla religione e la Chiesa tipica della 
cultura mediatica contemporanea, questo testo non puó che andare ad aumen- 
tare tale confusione. L’A. dichiara la sua disponibilita ad essere corretto: ma ció, 
dato lo stile non sistematico e yelleitario delle sue affermazioni, non e possibile, 
dato che si puó confutare solo ció che e organicamente formulato al di dentro di 
un preciso assetto epistemologico. Decisamente negativa ci appare infine la gia 
sottolineata autoreferenzialita del testo, la cui spia linguistica e un ossessivo ri- 



ORIENTALIA CHRISTIANA PERIODICA 2008: RECENSIONES 


235 


torno de] pronome "io” e del possessivo "mio”, In proposito non abbiamo capito 
per quale misterioso motivo TA., alludendo al presente volume, scriva sempre 
"questo libro" in corsivo. 


C. Marucci, S.I. 


Pagels, Elaine - Karen L. King, II Yangelo ritrovało di Giuda. Alle origini del cri- 

stianesimo, Mondadori, Milano 2007, pp. 166, € 17,00. 

Come era prevedibile, la pubblicazione, abilmente reclamizzata dalia Na¬ 
tional Geographic di Washington D.C., del vangelo apocrifo di Giuda, ritrovato 
nel 1978, ma solo da un paio di anni circa messo a disposizione della comunita 
scientifica, ha suscitato un eccezionale interesse a tutti i livelli. II Krosney, nel 
suo The Lost Gospel, ha ricostruito la storia del ritrovamento del papiro egiziano 
nel ąuale gran parte del vangelo e contenuta (codice Tchacos) e subito dopo la 
stessa societa ha gettato sul mercato un volume eon la traduzione inglese e al- 
cuni studi daccompagnamento ad opera di noti studiosi della materia, in primo 
luogo il coptologo ginevrino R. Kasser. Su ąuesta rivista noi abbiamo raggua- 
gliato sul valore e su alcuni difetti della traduzione italiana di ąuestultima opera 
(cf. OCP 72 [2006] 451-461). Si sono susseguite poi diverse iniziative un po' dap- 
pertutto, delle quali la piu rilevante e la pubblicazione (sempre a cura della Na¬ 
tional Geographic) di un volume patinato eon Tedizione critica del testo, la sua 
traduzione inglese e francese e eon facsimile a fronte precedute da alcuni studi. 
II volume che qui recensiamo e la traduzione italiana di uno studio a quattro 
mani intitolato Reading Judas (New York 2007) di due studiose del cristianesimo 
primitivo gia notę nel mondo anglosassbne e cioe Elaine Pagels (della Princeton 
University) e Karen King (che insegna a Harward). Entrambe si sono dedicate 
allo studio degli apocrifi del NT e delle loro componenti femministe, eon lo 
scopo dichiarato di mostrare la casualita della scelta dei quattro vangeli canonici 
e il fatto che la Chiesa che poi si e affermata nei suoi dogmi non sia altro che il 
frutto di una vera e propria "battaglia" che ebbe, secondo loro, vinti e vincitori. 
Esse vedono perció nel rinvenimento di nuovi apocrifi e nel loro studio la pos- 
sibilita di ricostmire e rivalutare la “parte perdente”, la cui sconfitta avrebbe an- 
che provocato la piu o meno chiara sparizione delle stesse fonti scritte. E in que- 
sta operazione lultimo degli apocrifi ritrovato, quello di Giuda, si presenta come 
particolarmente utile. Ouanto in tutto ció ci sia anche di puro desiderio di novi- 
ta, sullo sfondo di una certa "sazieta” nei confronti della fede tradizionale (data 
forsę troppo in fretta per ben nota) o addirittura "iconoclastia" istituzionale, e 
difficile dire. Ć owio che Tanalisi e il confronto non potranno che svolgersi sul 
piano dei dati storici e della coerenza storico-letteraria, ben sapendo che soprat- 
tutto nel campo religioso, le conerete seelte del singolo sono guidate anche da 
fattori non logico-cognitivi. 

Yenendo ora al nostro testo, notiamo innanzitutto che, a differenza dal testo 
curato da Kasser, Meyer, Wurst e Ehrman, questo si presenta come prodotto 
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della continua collaborazione e riflessione delle due autrici, cosicche ąuasi mai 
compare r"io", ma ąuasi sempre il "noi”. Anche la struttura dello studio e molto 
diversa da ąuella del volume della National Geographic. Ora Pagels e King dedi- 
cano le prime 90 pagine circa non tanto a spiegare una volta ancora il complesso 
e astruso universo gnostico, dato in ąualche modo per scontato, ma a tentare 
una interpretazione delle motivazioni piu profonde e proprie di ąuesto concreto 
apocrifo. Dato per certo che esso sia stato composto (in greco) un po' prima del 
180 d.C., esse ritengono che la innegabile carica di astio e di polemica ivi im- 
messa si spieghi soprattutto eon il desiderio di togliere legittimita "evangelica” 
alhesaltazione del martirio secondo loro tipica del cristianesimo ortodosso dei 
primi tre secoli, fino cioe alla cosiddetta svolta costantiniana. Cio awerrebbe a 
loro parere nelle ammonizioni e negli insegnamenti che in ąuesto vangelo apo¬ 
crifo Gesu comunica al solo Giuda. Va ammesso che la tesi e originale; il pro¬ 
blemu e di vedere se essa sia anche vera. Notiamo innanzitutto che nei contributi 
dei ąuattro specialisti della prima pubblicazione sopra citati ąuesta prospettiva 
non era mai neanche accennata. Tutti e ąuattro si concentravano sul particolare 
tipo di gnosticismo del vangelo di Gesu (detto convenzionalmente sethiano, piu 
precisamente della sottospecie cainita) e sul rapporto eon il relativo breve testo 
di Ireneo {Adv. Haer. 1,31,1). Oui invece si cerca di ricostruire il clima di paura e 
insieme di esaltazione del martirio nella Chiesa del II sec. che darebbe tanto fa- 
stidio alhautore di ąuesto apocrifo, il ąuale, per le due studiose, non puó comun- 
ąue assolutamente esser stato Giuda stesso. Nonostante il materiale e la passio- 
ne profusi da Pagels e King non ci parę che la loro spiegazione, pur esposta eon 
notevole chiarezza, sia molto convincente: le connessioni eon frasi e fatti con- 
creti deirapocrifo di Giuda sono assai scarse e non del tutto univoche e in fondo 
anche Giuda in ąuesto apocrifo viene per cosi dire “martirizzato” per le sue 
convinzioni. La visione convenzionale che mette al centro l'universo gnostico 
allo scopo di riabilitare Giuda e una corrente settaria del II/III secolo resta, a no- 
stro parere, la piu probabile. Dalie fonti tradizionali (NT e primi scritti ecclesia- 
stici) non ci parę neanche evidente che nella Chiesa dei primi cent’anni la teolo¬ 
gia del martirio abbia avuto un molo tanto importante. Naturalmente e chiaro 
che la profondita delhadesione a Cristo, soprattutto in un mondo violento come 
Tantico, esige anche il sommo sacrificio della vita, ma si ha Timpressione che le 
due autrici, che pure sostengono una datazione del vangelo di Giuda intorno al 
160, pensino ai secoli delle grandi persecuzioni o addirittura alla posteriore ve- 
nerazione per i martiri tipica della devozione cattolica. Insomma, abbiamo Tim- 
pressione che la tesi generale sia piu elaboratu a tavolino che dedotta dalie fonti 
storiche. 

Alla lunga introduzione segue il testo italiano del vangelo stesso: si tratta di 
dieci pagine scarse, che, eon innegabile vantaggio del lettore, vengono ordinate 
come uno scritto canonico, per yersetti e capitoli determinati dalie autrici sulla 
base di criteri contenutistici. Le edizioni precedenti invece davano il riferimento 
alle pagine del codice Tchacos (cioe da 33 a 58); nel presente testo comunąue, a 
p. 149, si da una utile tavola eon le corrispondenze tra le due numerazioni. La 
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terza parte del volume e dedicata al commento del vangelo, che dovrebbe essere 
della King, dato che a Jei appartiene il copyright. Oggetto del commento sono a 
volte singoli termini, a volte dei versetti, piu freąuentemente degli interi passi. I 
termini di riferimento sono in prima istanza corrispondenti passi neotestamen- 
tari ritenuti rilevanti, in secondo luogo altri apocrifi del NT, materia nella ąuale 
le due autrici sono particolarmente versate. II discorso qui e altrove e molto 
scorrevole anche a motivo della buona ąualita della traduzione. Molte informa- 
zioni e riflessioni sono di livello manualistico, ma pensiamo che nel complesso la 
lettura di ąuesto libro sia utile per una maggior comprensione di ąuesto ostico 
apocrifo. Tuttavia lo sfruttamento delle notę a tutte le parti del libro, che sono 
sistemate non a fondo pagina, ma a] termine del libro tutte insieme, e come 
sempre in ąuesti casi notevolmente scomodo. Oltre ad una eccessiva genericita 
nelhuso di passi neotestamentari, vanno registrati anche diversi nei: Ponzio Pila- 
to ad esempio non era un "magistrato romano” (p. 24); Flavio Giuseppe nel 50 
d.C. circa non pote essere "govematore della Galilea" (p. 24) dato che aveva 12 
anni circa; e errato che nella versione dei LXX di Sal 40,10 manchi il riferimento 
al pane (p. 153, n. 17); alle pp. 140-141 si adduce il neoplatonismo come filosofia 
di riferimento del vangelo di Giuda, ma cio, stando alle consuete datazioni, e 
impossibile dato che ąuesta corrente di pensiero nel 160 circa non era ancora 
nata; uneclisse di sole alla morte di Gesu (p. 138), che awenne in giorno di 
plenilunio, e notoriamente impossibile; infine piu di un testo biblico (ad esempio 
Lc 22,47) viene interpretato in modo decisamente forzato (che prove ci sono che 
nel NT “ci siano episodi inventati” [p. 34 e, eon simili parole, p. 148]?) se non 
decisamente errato (dove Paolo “scaglia 1'anatema contro Piętro” [p. 45]?). Qual- 
che errore potrebbe essere dovuto alla traduttrice: ad esempio, per la corrispon- 
dente materia, 1’esegesi italiana usa il termine di critica (e non analisi) testuale 
(p. 153, n. 13). E perlomeno discutibile, ma purtroppo freąuentissimo in pubbli- 
eazioni americane, il fatto che la bibliografia citata nelle notę sia ąuasi esclusi- 
vamente anglosassone. A maggior ragi one sara bene che le due autrici tengano 
conto in futuro delle poderose contestazioni nei confronti della traduzione cor¬ 
rente dal copto segnalate recentemente da April DeConick (della Rice University 
di Houston) in un suo articolo sul New York Times del 1° dicembre 2007 {on linę 
in internet) basato a sua volta sul libro della stessa autrice intitolato The Thir- 
teenth Apostle: What the Gospel of Judas Really Says. Si tratterebbe in realta di 
contestazioni di primaria importanza nei confronti praticamente di tutte le 
spiegazioni datę in precedenza, comprese ąuelle del presente testo. L’omissione 
di una negazione in merito alfascensione di Giuda alla Santa Gerusalemme e gia 
stata ammessa dalia casa editrice, ma eon un rilievo insufficiente ad annullare 
1'impressione ormai generalmente diffusa dalia prima traduzione erronea. Per il 
resto si tratta del significato del termine daimon predicato di Giuda, che, 
secondo la DeConick, per i cainiti non significherebbe “spirito”, bensi “demone” 
eon senso negativo e di altri aspetti che dovranno essere discussi in futuro. 


C. Marucci, S.I. 
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Russell, James R., Armenian and Iranian Studies [Harvard Armenian Texts and 

Studies, 9], American Heritage Press, Distributed by Harvard University 

Press, Cambridge MA 2004, pp. xxviii + 1462, US$ 75.00. 

U volume raccoglie una selezione degli studi che James R. Russell (= JR), 
Mashtots Professor of Armenian Studies airUniversita di Harvard e tra i mag- 
giori studiosi delle relazioni armeno-persiane sulla scia della sua maestra N.G. 
Garsoian, ha prodotto a partire dal 1980. Si tratta di 91 articoli ordinati cro- 
nologicamente, inclusi sei articoli in corso di stampa e due mai pubbiicati prima. 

Gli ambiti delParmenistica toccati dagli studi qui presentati vanno dallanti- 
chita al periodo moderno, mentre gli scritti iranistici riguardano Tiran preisla- 
mico. 

Tra ąuesti ultimi — oltre a un contributo sulla menzione dei magi in un pa- 
piro rinvenuto nei pressi di Salonicco, forsę il documento piu antico relativo a 
un rito zoroastriano (82; il rimando e al numero progressivo che accompagna i 
titoli dei contributi nelTindice) — e da citare una serie di lezioni tenute da JR al 
K.R. Cama Oriental Institute di Bombay (9, 18, 31-33, 37) e dedicate ąuasi es- 
clusivamente allo zoroastrismo, di cui si mettono in luce sia i contatti eon il 
mondo giudaico-cristiano e eon lo sciamanesimo, sia la valenza ideologica, ar- 
gomento affrontato attraverso lo spirito visionario di miti e leggende intesi come 
archetipo della fenomenologia storica, in aperto contrasto eon la storiografia 
occidentale sulla Persia preislamica, percorsa, secondo JR, da pregiudizi come 
ad esempio la visione romantica degli Arabi. Lautore si sofferma anche sul mo¬ 
do in cui alcuni concetti propri della religione zoroastriana avrebbero ispirato lo 
sviluppo del pensiero in Grecia e in Armenia (13) e su una testimonianza icono- 
grafica centroasiatica di rituali zoroastriani (89), Alcuni studi, inoltre, sono 
rivoIti alle relazioni irano-giudaiche (17, 19, 31, 34, 37, 46, 66, 78) e alla cultura 
degli zoroastriani dellTndia (22, 28). 

Nel settore armenistico gli interessi di JR si concentrano sui contenuti re- 
ligiosi delTepica eroica e del folclore, ambiti nei ąuali e ancora possibile percepi- 
re gli echi del forte substrato iranico nella cultura armena. 

Buona parte degli articoli si sviluppa attorno al filone principale delle ricer- 
che di JR, coneretizzatosi nel ponderoso volume Zoroastrianism in Armenia 
(Cambridge MA 1987), in cui lo studioso sostiene — ma sulla radicalita di ąuesta 
tesi sono stati sollevati dubbi legittimi — che la religione armena preeristiana 
fosse sostanzialmente lo zoroastrismo degli arsacidi parti (30). Pur mostrando 
un ąualche interesse per quei testi della letteratura armena che scientemente 
padano della religione persiana, come ad esempio Topera di Eznik (16, 85), JR e 
attratto soprattutto da quel che rimane delTepica eroica armena — per alcune 
considerazioni generali e, in qualche modo, riassuntive cfr. 86 —, dove egli iden- 
tifica le tracce di quelle formę devozionali zoroastriane evolutesi poi, eon la me- 
diazione dei legionari romani, nel culto misterico di Mitra, rivelando cosi il 
fascino esercitato sulla sua attivita di studioso dagli aspetti mistici ed esoterici 
dello zoroastrismo (43, 44). Tra gli altri elementi delTepica armena riconducibili 
al mondo iranico analizzati da JR sono la valenza della caccia nelTideologia re- 
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gale, su cui N.G. Garsoian ha scritto pagine definitive (12), le reciproche influ¬ 
enzę mitologiche armeno-curde, analizzate brevemente a partire dalio studio del 
Saraf-ndme curdo e le tracce di epica iranica incarnata dalio Śdh-ndme nella tra- 
dizione epica orale armena, come il canto di Sasun (74). Talora Tattenzione di 
JR si concentra sull’epica armena in se, come neiflipotetica ricostruzione dei cieli 
epici di Tigrane (72) e di Zariadris della Sofene (69). In altri casi, invece, la com- 
parazione si estende oltre i confini del vicino mondo iranico per abbracciare 
anche aree piu lontane dellantica unita indoeuropea, sia linguisticamente affini 
— e il caso dei paralleli tra lepica Indiana, ąuella iranica e i Buzandam Patmu- 
t‘iwnk‘ (54) —, sia piu remote, come ąuando JR cerca di mettere a fuoco il pas- 
saggio di temi dairepica armena al ciclo arturiano, attraverso Tepica osseta dei 
Narti. 

Alcuni studi indagano gli intricati rapporti tra materiale epico, preghiera 
cristiana, letteratura agiografica e tradizione popolare (10, 24, 29, 50, 52, 60, 68, 
71, 73) e qua e la traspare Tinteresse di JR per lo gnosticismo e il manicheismo 
(84), nonche per il filone apocalittico riconoscibile sia nellepica orale che nella 
produzione letteraria di matrice cristiana (63), senza trascurare alcune formę di 
devozione popolare e certi componimenti orali raccolti dalia viva voce di anziani 
testimoni (49). Albassociazione degli Armeni eon esseri demoniaci in ambito 
greco, JR dedica un breve studio che prende le mosse da una famosa ballata del 
poeta romantico inglese Coleridge (70), mentre di altri temi mitologico-folclori- 
stici si esamina la presenza in diverse culture dellarea mediorientale e la loro 
persistenza nel folclore anche recente; e il caso del mito del ciclope (58) e degli 
esseri fantastici chiamati yuskaparik, allegoria delleresia (42). 

JR e chiaramente attratto dai lati piu oscuri, sfuggenti e ambigui della mate¬ 
ria che va trattando. In piu occasioni, infatti, si sofferma sulla stregoneria, Tin- 
cantesimo e la magia dell'universo religioso preeristiano e non cristiano della 
cultura armena antica (27), oltre che, come si e gia detto, sui culti misterici in 
cui si intrecciano influenzę iraniche e anatoliche (35). Anche ąuando si oceupa 
di una figura come Anania ŚirakacJ, uno dei maggiori scienziati armeni, JR e 
sedotto dagli aspetti piu esoterici della sua produzione; i rapporti eon la tradizio¬ 
ne alchemica e eon il culto mitraico (25), e tra i suoi numerosi scritti di scienze 
naturali, matematica, mitologia, astrologia egli sceglie di oceuparsi del Libro dei 
Seimila (Vec‘ hazareak), il piu importante testo magico armeno, tradizionalmente 
attribuito ad Anania. Agli aspetti esoterici JR si mostra interessato anche ąuando 
indaga i rapporti tra mitraismo e massoneria (26, 51), o ancora la valenza dei 
ąuattro elementi primordiali nella cultura greco-romana e nella tradizione 
giudaico-cristiana e la loro relazione eon la croce nella spiritualita armena (62). 

La connessione armeno-iranica viene esaminata anche rispetto al processo di 
conversione delFArmenia al cristianesimo (65), nelle relazioni tra luoghi di culto 
cristiani e santuari pagani (88), in seno ai movimenti eretici — pauliciani e ton- 
drachiti — sorti in Armenia (53) e rispetto al tentativo sasanide di introdurre il 
mazdeismo nell’Armenia cristiana del V sec. (11). Una possibile origine iranica si 
rawisa anche per il nome MaStoc' (48), il creatore delfalfabeto armeno alla cui 
origine, invenzione e significato JR dedica uno studio che chiama in causa anche 
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Talfabeto albano (45), opera, secondo la tradizione armena, dello stesso MaStoc'. 
Anche neiriconografia armena delle origini si ritrovano echi di poesia epica eroi- 
ca di ascendenza iranica (79, 80) mentre 1’apparato decorativo dei manoscritti e 
considerato una delle formę in cui si esprime la spiritualia armena (67). 

Altri articoli sono dedicati ad aspetti secolari della cultura medievale armena, 
quali miti, leggende e romanzi (2, 3, 61) che viaggiano nelfarea indoeuropea e si 
ritrovano anche nella cultura araba, o come la poesia lirica, di cui si mettono in 
luce gli intrecci eon la poesia religiosa e nella ąuale talora risuonano echi della 
tradizione epica preeristiana, metaforę e immagini riconducibili alla Persia zo- 
roastriana ed elementi biblici (4, 36, 41), ma anche di altra provenienza, come 
nel caso della ripresa deirimmaginario sufico del sacrificio riletto attraverso la 
sensibilita cristiana da parte del poeta Frik (47). 

Anche la poesia, tuttavia, sembra affascinare JR per il potere magico che da 
essa promana mediante le alchimie fonosimboliche e la mistica dei suoni (55). 
Di qui il profondo interesse mostrato per il maggiore poeta mistico armeno, 
Grigor Narekac‘i, che ricorre in numerosi studi di JR (4, 15, 20, 36, 38, 59), e per 
il mondo poetico visionario e utopico di Kostandin ErznkacJ (14) e del piu cele- 
bre poeta armeno moderno, EliSe Ćarenc' (57, 75), di cui, tra l'altro, JR pubblica 
alcuni inediti (87). Sul Narekac'i JR toma nel primo dei due studi inediti (90) 
posti a conclusione del volume, mentre il secondo (91) analizza alcuni aspetti 
delPopera del vardapet e poeta del XIII sec. Xae'atur Kee'arec‘i, soffermandosi, in 
particolare, sul suo immaginario poetico che combina elementi cristiani e non in 
una visione unitaria della vita delluomo, estranea alla distinzione, tutta moder¬ 
na, tra sfera religiosa e sfera laica: il discorso di JR si fa qui piu generale, quasi a 
giustificare quel "A Guide to Christianity" del titolo, che puó suonare un po’ 
pretenzioso. Di un altro poeta moderno, Bedros Turian, vengono analizzate le 
composizioni cruciformi e i loro antecedenti (77), richiamando cosi la centralita 
della croce nella spiritualita armena, tema trattato da JR in un altro contributo 
(81) in cui, tra l’altro, Tassenza del corpus Christi nella rappresentazione piu 
tipica della croce di pietra armena (xack‘ar) e poco verosimilmente intesa come 
"the appropriation of iconoclastic Zoroastrian iconography of the sacred fire”. 

A studi di carattere piu tecnico, come buona parte di quelli qui citati, o come 
le notę di carattere etimologico (1, 8, 5, 23, 39, 40, 48, 56, 64) — formidabile 
strumento per far emergere gli antichi e intimi legami tra mondo iranico e cul¬ 
tura armena —, si affiancano pagine che toccano aspetti meno accademici e, si 
potrebbe dire, piu conviviali come, ad esempio, la corposa ricerca dedicata alla 
pietanza chiamata harisa (83), eon i suoi risvolti utili a meglio comprendere certi 
aspetti delkepica armena. 

Tra gli argomenti di storia armena contemporanea JR arriva a sfiorare, in 
due appassionate recensioni (6,7), la questione-chiave della liquidazione quasi 
totale della presenza armena entro i confini delhlmpero ottomano prima e dello 
stato turco poi. 

Il numero e Tampiezza degli studi raccolti in questo volume, ne fanno un’ope- 
ra di grandę utilita per gli studiosi, tanto piu che si tratta talvolta di scritti editi 
in pubblicazioni non sempre facilmente reperibili. La mole di informazioni — in 
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particolare circa la cultura armena precristiana e paleocristiana, le radici indo- 
europee, i legami eon la Persia e il sostrato anatolico — messe qui a disposizione 
del lettore e dawero impressionante. Proprio 1’ampiezza di ąuesta raccolta e 
l'omogeneita di certi filoni di indagine seguiti da JR negli studi qui proposti 
induce a rammaricarsi per la mancanza di un indice, alla quale neppure la scelta 
di elencare delle parole-chiave per ciascun articolo (pp. XVn-XXVni) riesce a 
sopperire. Negli studi di JR ci si imbatte in cumuli di dati, osservazioni e compa- 
razioni che denotano una capacita di percepire le assonanze tra elementi etero- 
genei assolutamente fuori dallordinario. Una tale dovizia di materiali puó ren- 
der talora difficile seguire il filo del ragionamento, che si dipana sovente tra la 
menzione di antichi autori e opere delle letterature armena e persiana fino a 
citare Dante, Borges, Tolkien, Thomas, la Tsvetaeva, Puśkin... Le associazioni e 
gli accostamenti di idee e temi sono spesso suggestivi, anche se non di rado tor- 
na in mente queIIo che lo steso JR scrive in un suo articolo; "such a chain of 
possibilities and suppositions should scarcely be regarded as evidence” (p. 291). 

M. Bais 


Zakhary, Milad Sidky, De la Trinite d la Trinite. La chństologie liturgiąue dlbn 
Sabba, auteur copte du KUF siecle [Bibliotheca «Ephemerides liturgicae», 
«Subsidia» 140]. Preface de Yincenzo Poggi, Edizioni Liturgiche, Roma 
2007, pp. 583, € 50,00. 

Fruit d’une longue frequentation de l’A. avec son sujet, cet ouvrage reprend la 
substance d’une these de doctorat presentee a ITnstitut Pontifical Oriental de 
Romę en 2000. Malgre les dimensions deja impressionnantes du volume, il ne 
s'agit en fait que d'une partie du travail de TA. autour dTbn Sabba', puisqu'il a 
revu le texte arabe et prepare une traduction franęaise de toute La perle precieuse 
traitant des Sciences ecclesiastiąues , dont la publication est retardee depuis long- 
temps. 

Un peu comme a notre epoque — ce qui n’est pas forcement un signe d'excel- 
lente sante intellectuelle —, le moyen age de TEglise copte d'Alexandrie voit pa- 
raitre des le XIIF siecle une floraison d'encyclopedies theologiques en langue 
arabe. Celle dont TA. sest oceupe parle beaucoup de liturgie, mais comme il le 
dit dans ITntroduction generale, son etude "se veut principalement dogmatique, 
se reclamant plus precisement de Thistoire de la theologie” (p. 23). Quant a 
Touyrage, il se divise en deux parties, la premiere intitulee "L’auteur et son en- 
cyclopedie” (p. 43-179) et la seconde consacree a 1’etude christologique (p. 181- 
478). Deux analyses de vocabulaire sont mises en annexe (p. 479-494), puis on 
trouve la conclusion generale (p. 495-509). Une bibliographie tres nourrie, avec 
entre autres de nombreux titres arabes (p. 511-553), I'index des auteurs cites, 
rindex biblique et la table des matieres detaillee completent Timposant voIume. 

Malgre le soin attentif apporte par l'A., dont on peut apprecier tout au long 
de 1’etude la minutie des analyses, il est reste dans le livre pas mai d’erreurs ma- 
terielles. Au debut, p. 11, n. 4, le leeteur est renvoye a un second tome, mais il 
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n’existe que pour la these defendue, qui a son tour se trouve indument citee p. 
143, n. 88. On observe des doublets qui peuvent courir sur plusieurs pages (p. 
24-27 et 87-90; p. 38-39 et 41-42; p. 199-206 et 206-212, le premier paragraphe p. 
206 venant de p. 45), comme il arrive helas frequemment depuis que le couper/ 
coller de lordinateur regne sur nos bureaux. Les coquilIes sont plus nombreuses 
dans les notes que dans le corps du texte et bien que leur frequence nuise un peu 
a la correction de la langue, on n’en voudra pas a TA., copte catholique pretre de 
la Mission, qui nous honore en redigeant son livre en franęais. De plus, cest une 
maison d edition italienne qui a assure la composition du volume et il y a eu 
peut-etre un probleme avec les dernieres epreuves. 

Lencyclopedie d’Ibn Sabba' a ete publiee pour la premiere fois au Caire en 
1902, trois autres editions egyptiennes ont suivi jusqu'a 2001. En 1922, Jean 
Perrier a edite avec traduction franęaise les chapitres 1 a 56 dans la Patrologia 
Orientalis 80 (16.4). Une edition complete avec traduction latine a paru au Caire 
en 1966, dans la collection “Studia Orientalia Christiana Aegyptiaca”, preparee 
par Yincent Mistrih. Deux ans auparavant, Samir Khalil avait presente comme 
travail de diplóme a rUniversite d’Aix-en-Provence les chapitres 57 a 84, sur la 
base du plus ancien temoin, un manuscrit de Paris (p. 27). L’cEUvre est attestee 
par vingt-deux manuscrits connus (cf. la listę, p. 511-512); la tradition textuelle, 
parfois, offre dJmportantes divergences. 

Dlbn Sabba', nous ne savons presque rien, meme son nom a souvent ete mal- 
traite dans les transcriptions occidentales. L’A. 1’etablit comme suit; “Yuhanna 
ibn Abi Zakariyya, surnomme ibn Sabba " (p. 96) et Tidentifie, apres une enquete 
meticuleuse pratiquee par elimination, a un "maitre ceremoniaire”, autrement 
dit dans la tradition copte, a un "archidiacre" (p. 130). Reste a savoir quand il a 
vecu. Plusieurs le placent vers la fin du XnF siecle (cf. p. 89), mais l’A. suggere 
dans une notę qu’il pourrait avoir vecu du temps du patriarchę Jean VI (1189- 
1216); Targument, un lapsus sur le numero d'ordre de deux patriarches, n’est pas 
des plus convaincants. Il faut en outre observer ce qui est dit au chapitre 26, cite 
p. 276, d'ou Ton comprend que pour celui qui redige ces lignes les adeptes de 
Jesus existent “depuis plus de mille trois cents ans", ce qui, au pied de la lettre, 
situerait Ibn Sabba' plutót au debut du XIV® siecle, si ce passage vient bien de 
lui. 

Le troisieme chapitre de la premiere partie traite de 1’encyclopedie et de ses 
sources (p, 131-179). Quelques pages sont consacrees au titre dont 1'enonce, dans 
quasi tous les manuscrits, est identique: al-gawharah al-nafisah fi ‘ulum al- 
kariisah (p. 133). Puis TA. fait une revue critique des editions anterieures (p. 138- 
155), pour se pencher ensuite sur les sources utilisees par Ibn Sabba' (p. 155- 
178). On sait combien la litterature antique, et encore plus la litterature des Cop- 
tes en arabe au moyen age, recopie sans etat d’ame — et sans indication des 
sources — Tceuyre des devanciers. Dans le cas present, l'A. montre sa depen- 
dance a Tegard de la tradition alexandrine et des ecrivains ecclesiastiques qui ont 
suivi l'epoque des Peres, avant tout Sawirus Ibn al-Muqaffa', a propos duquel il 
ecrit; “Son nom ne figurę nulle part dans la GN (sc. Tencyclopedie d’Ibn Sabba), 
et pourtant cette demiere semble tirer jusqu’a 50% de sa matiere” des CEuvres de 
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Sawirus. On pourrait peut-etre encore augmenter ce pourcentage, puisąuaussi 
bien ąuand TA. s’interroge p. 223 si Ibn Sabba' est “le premier a ąualifier TEsprit 
Saint detre «la vie du pere et du Fils»'', cest de nouveau al-Muqaffa' qui le pre- 
cede, cf. R. Haddad, La Trinite divine chez les theologiens arabes (750-1050) 
(Beauchesne Religions 15), Paris 1985, p. 242, n. 314. 

Le ccKur de louwage, cest evidemment letude christologique entreprise par 
TA., une gageure si l’on considere le genre litteraire utilise par Ibn Sabba'. L'exa- 
men de chaque passage christologique releve dans la Perle, meme le plus banał 
ou dapparence anodine, permet cependant a l'A. de mettre en evidence quelques 
idees majeures qui informent toute lencyclopedie. Il nous offre ainsi une "carte 
sacramentologique” de \z. Perle (p. 212-213) et presente de maniere tres originale 
la "vision fondamentale" d’Ibn Sabba comme un arbre (p. 230). Ses branches, ce 
sont autant de chapitres que TA. va developper autour du Fils createur (p. 231- 
281), du Verbe incarnć (p. 283-334), de 1’Agneau redempteur et son epouse, 
rĆglise (p. 335-382), de sa liturgie (p. 383-430), enfin du sacerdoce etemel et de 
la louange cosmique (p. 431-478). Dans la conclusion, l'A. resume en un dessin a 
lampie mouvement la pensee christologique d’Ibn Sabba' (p. 496), rien d’autre 
au fond que le schema exitus-reditus des grandes sommes th6ologiques de 
rćpoque, aussi bien dans le monde latin qu'en Orient. Cest toujours le meme 
mystere chretien contemple, vecu et celebre. De la Trinite a la Trinite. 

Ce que l’A. a particulierement bien mis en relief au long de son etude, c'est a 
la fois le theme de Timitation de Jesus Christ, sans cesse decline dans tous les cas 
de la vie, aussi bien sacramentelle, morale que liturgique, ainsi que le double 
theme cher a Ibn Sabba' de la sanctification et de la louange (cf. e.g. p. 383s.). 
C'est une riche clef de lecture qui nous est ainsi donnee et TA. a fort bien su 
Tutiliser. On pourra dire sans doute que cela vaut autant, sinon plus, pour les 
sources dTbn Sabba que pour la Perle en elle-meme, ou la tendance a l'abre- 
viation peut nuire a 1'intelligence des formules d'origine (cf. p. 158). Mais l’A. 
nous ouvTe ainsi des perspectives sur toute la production theologique copte du 
moyen age et meme encore mieux qu’elles, de faęon paradoxale, parce qu'il s’est 
penchć sur un ouvrage qui se comprend avant tout comme une compilation de 
preceptes et d'instructions au service de Ffiglise d'Alexandrie en Ćgypte. 

Ceci dit, il ne manque pas de points a approfondir ou a discuter. Dans la 
question des sources, on pourrait traiter Tusage des apocryphes de maniere sys- 
tematique, ce qui ne manquerait pas d’interet. II faudrait comparer les traditions 
autour de la chute de Satan avec certains ouvrages conserves en copte. D'ou 
yiennent les "frequents reproches” que Joseph "avec dautre” adressait a Marie 
enceinte (p. 305)? L’enfant Jesus grandit "par le pain et le vin”, une expression 
plutót surprenante (p. 293). Ouand Jesus fut-il oint "pour le service du tempie” 
(p. 404)? Pendant les dix jours entre TAscension et Pentecóte, le Ressuscite fran- 
chit toutes les portes des cieux et s'arrete chaque jour dans un des dix ordres an- 
geliques (p. 239). Ouant au rapport entre la Perle et l’ouvrage publie sous le titre 
Die Ordnung des Pńestertums par J. Assfalg en 1955, TA. ne tranche pas, mais il 
nous apprend n. 155 qu'Assfalg a toujours situe la composition de YOrdnung au 
X® siecle, avis auquel R.-G. Coquin devait se ranger (cf. p. 110, n. 155). Dans un 
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recent article {BSAC 45 [2006] 135-145), Y. N. Youssef semble repousser le traite 
au dela du XIP siecle. 

Traduire les textes theologiąues d'une langue a une autre nest jamais facile, 
encore moins lorsąue Ton passe de Tarabe en franęais. L’A. est tres attentif a cet 
egard, mais il ne se montre pas toujours coherent. P. 316, il rend bien les oppo- 
ses latif et katif par "subtil" et “grossier" ("lourd" ne serait-il pas meilleur?), mais 
p. 308-309, il donnę comme equivalents “spirituel" et "materiel”, ce qui va certai- 
nement plus loin que la portee des mots. Au lieu de "divinite” pour rububiyyah, 
on pourrait garder le calque “seigneurie” (p. 339, 359, 462), ou quelque chose du 
genre. Parmi les concepts theologiques, gawhar est particulierement delicat a 
traduire et Ton trouve les termes “naturę” (e.g. p. 309, 311, 360), "substance" (p. 
311 etc.) voire “essence”, sans doute inopportun (p. 314). Nous ne croyons pas 
que parler de divinisation (e.g. p. 295) soit bien adapte dans une etude de theo- 
logie copte, sur ce point en tout cas plus proche de la theologie latine que de la 
byzantine, et nous preferons de beaucoup les belles pages que TA. ecrit sur la 
sanctification (p. 388-390; pour la "transusbstantiation” de p. 389, cf. p. 419- 
420). Ibn Sabba tient parfois des positions singulieres, comme la creation du 
monde invisible par TEsprit Saint et du monde visible par le Fils (p. 235), ou 
franchement excessives, quand il localise dans l'ame du Christ Tunion hypostati- 
que (p. 331, 334). L'A. consacre plusieurs pages aux rapports entre la theologie 
de Cyrille d'Alexandrie et la Perle (p. 324-333), mais il ne dit rien de Severe 
d’Antioche, dont Tinfluence sur 1'Eglise copte a ete de premier ordre et c'est une 
piste qu’il vaudrait la peine de suivre. 

Pour 1’histoire de la liturgie en Ćgypte au moyen age, Tencyclopedie dlbn 
Sabba est un passage oblige. L’A. ne 1’etudie pas en tant que telle, mais dans 
l'annexe au demier chapitre, il indique toutes les “connotations christologiques 
de la vie liturgique” qu'il a relevees dans la Perle (p. 482-494). A maintes reprises, 
il renvoie au Pseudo-Denys comme source indirecte de la pensee hierarchisante 
que Ton voit a Tceuyre chez Ibn Sabba; pour la correspondance entre liturgie 
celeste et liturgie terrestre, il evoque aussi la Lettre aux Hebreux, Le symbolisme 
est partout present dans la Perle et nous n’en citons qu'un bel exemple; 1 eglise 
est “arrondie en voute comme 1’arche dans laąuelle avait ete sauve le juste Noe” 
(p. 363 et 444, ici pour le Tabemacle); selon la typologie des edifices de son 
epoque, Ibn Sabba se refere aux coupoles, cf. 1'arabe muąabbab, plutót qu’aux 
voutes. 

La contribution qui nous parait la moins bien reussie est le premier chapitre, 
intitule "L’histoire et son apport". L'A. n’a pas la pretention d’apporter du neuf, 
mais il prend a son compte des interpretations qui nous paraissent exagerees, 
voire carrement fausses. Deja dans 1'introduction, on pouvait lirę que TEglise 
copte, “comme d’autres Eglises-a-trois-Conciles, n’a pas developpe sa theologie 
depuis 451 A.D.” (p. 32), ce qui est oublier combien les efforts apologetiques con¬ 
trę 1'Islam ont renouvelć le genre, particulierement en matiere de theologie trini- 
taire. L’encyclopedie dlbn Sabba' a ete composee peut-etre vers la fin, voire 
apres Tage des Croisades, mais le role que cette epopee a joue en Egypte (cf. p. 
55-59) doit etre mieux analyse — est-ce qu'on avait reellement 1’impression, du 
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cóte musulman, de Combattre une "guerre sainte"? Il est faux de dire qu'il y ail 
eu un "usage exclusif du copte" (p. 76) a un quelconque moment de Thistoire 
egyptienne, car l’on est passe d'un bilinguisme copto-grec a un bilinguisme 
arabo-copte, jusqua rextinction complete de Tantiąue idiome. Quant au role de 
rĆthiopie pour la sauvegarde du christianisme en Egypte, surtout dans la Yallee 
du Nil, contrairement a ce quecrit TA. (p. 56 et 70), nous lestimons essentiel, 
d’autant plus que lorsque les royaumes chretiens de Nubie, qui assuraient en 
quelque sorte les arrieres, seffondrent, cest TEthiopie des Zagwe, celle de Lali- 
bela (et non "Labitela” p. 63, comme chez S. Chauleur, auquel TA. se refere) qui 
prend le relai. 

Cette belle etude, ou Ton trouve dabondants passages citćs en arabe, non 
seulement dlbn Sabba, mais aussi de ses devanciers, presque toujours traduits 
(le franęais manque p. 169-174), est animee d’un esprit CECumenique et TA. 
acheve son grand travail sur cette perspective, quand il revient sur la question du 
‘‘monophysisme nominał” (p. 506) ou, dirions-nous, verbal. Comme il le souli- 
gne, Jean-Baptiste Eliano ravait deja bien compris en 1583: apres avoir lu dans 
larabe les ouvrages des theologiens coptes, il concluait “che la questione e piu 
tosto de nomine che de re”. Nous sommes heureux de voir rappeler ces textes 
auxquels nous n’avions pu faire qu’une courte allusion dans les OCP 60 (1994) 
95, n. 22. 

Nous associant au P. Poggi qui a signe la preface, nous pouvons dire un 
grand merci a TA. pour nous avoir rendu “si proche et si accessible" Tceuyre et la 
personne d’Ibn Sabba'! 

Ph. Luisier, S.I. 


INDICATIONES 

Ayres, Lewis, Nicaea and its Legacy: An Approach to Fourth-Century Trinitarian 

Theology, Oxford University Press, Oxford 2004, pp. xiv + 475, £ 91.00. 

Diese Yeróffentlichung ist aus einer Auseinandersetzung des Autors mit der 
Trinitatstheologie des Augustinus sozusagen ais Nebenprodukt hervorgegangen. 
Uberfliegt man in einem ersten Anlauf diese Publikation, so drangt sich einem 
der Eindruck auf, dafi hier weniger ein eigener Forschungsbeitrag vorliegt ais 
eine Zusammenschau aufgrund einer griindlichen Aufarbeitung und kritischen 
Ąuswertung der Forschungsergebnisse fast ausschlieBlich englischsprachiger 
Untersuchungen. 

Trotz der (sehr vereinzelten) Aufnahme wichtiger Untersuchungen in deut- 
scher, franzósischer und italienischer Sprache in dem dreizehn Seiten umfas- 
senden Uberblick iłber die Sekundarliteratur, handelt es sich bei dieser Publika¬ 
tion eigentlich um eine kritische Zusammenschau fast auschliefilich englisch¬ 
sprachiger Untersuchungen, auch wenn hie und da ganz vereinzelt einige 
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grundlegende Beitrage in anderen Sprachen in den Anmerkunegn vermerkt 
wurden. Die nahere Durchsicht dieser durchweg interessanten wie spannend ge- 
schriebenen Yeroffentlichung iiber die damaligen theologischen Auseinanderset- 
zungen und wie sie heute nach Ansicht des Autors zu verstehen waren, bestatigt 
den ersten Eindruck einer zu eingeschrankten Sichtung der Sekundarliteratur. 

Im ilbrigen ist gewifi auf das Yorwort zu verweisen, da es bereits ein be- 
zeichnendes Licht auf den nachfolgenden wissenschaftlichen Diskurs wirft. Der 
Autor geht dabei auch auf die Bedeutung des grundlegenden Gedankenaus- 
tauschs mit Michel Bames ein (vii-viii); "His knowledge has madę this a far 
better book than it could otherwise have been and it should be read as a product 
of our ongoing conyersation." Daran ist gewifi ilberhaupt nichts auszusetzen. 
Fragen ergeben sich jedoch, was dann ais Erlauterung des eigenen wissenschaft¬ 
lichen Ansatzes hinzugesetzt wird: “Michel’s understanding of the necessity of 
television, film, and Coca-Cola products to the good life has also shaped me in 
ways that must, somehow, have worked their way into my reading of the fourth 
century.” Und genau darin ist auch schon das Problem mit dieser Publikation 
auf umfassendere Weise umrissen. 


G. Winkler 


IlaTiaę Beneaiktoi IZT' (Fióęscp PaiowyKEp), O Irjaoiię and rt] NaCapsr, Psichogios 

Publications S,A., Athens 2007, pp. 350, s.i.p. 

La traduzione dalPoriginale tedesco e di Sotirios Despotis, professore-assi- 
stente nella Facolta di Teologia dell'universita di Atene, in collaborazione eon il 
sig. Athanasios Despotis, dott. in Teologia, e la sig.ra loanna Grigoraki. La tra¬ 
duzione greca e apparsa contemporaneamente a ąuella tedesca, italiana e polac- 
ca. L’icona di Cristo in copertina e della monaca ortodossa Olympias dal libro di 
iconografia cretese Diesis. La pubblicazione in 4000 copie ebbe in Grecia una 
grandę risonanza, elogiata dai mass media e presentata ufficialmente il 24 
maggio 2007 in una prestigiosa Sala di Atene eon la partecipazione di un gran 
pubblico di laici ed ecclesiastici, cattolici e ortodossi. 

La presentazione ufficiale e stata fatta dai professori di teologia ortodossa, 
sig.ri Evanghelos Theodorou e Megas Farantos, e da S.E. Mons. Yoannis Spite- 
ris, arcivescovo cattolico di Corfu e amministratore Apostolico del Yicariato di 
Thessaloniki, e dal teologo cattolico P. Yoannis Asimakis. Alla presentazione fu 
invitatato il Direttore della Libreria Editrice Yaticana, il salesiano don Claudio 
Rossini. La rivista "Ekklisia”, organo ufficiale della Chiesa ortodossa di Grecia, 
ha pubblicato nel n. 7 di luglio 2007 l’intervento del prof. Evanghelos Theodorou 
eon il titolo “La cristologia di Papa Benedetto KYI". 

La traduzione in lingua greco-modema si distingue per il suo valore lettera- 
rio, facilmente comprensibile da ogni classe di lettori. Ć da sottolineare che Tini- 
ziativa della pubblicazione da una famosa casa editrice ortodossa Psichogios 
Publications, assume una particolare importanza ecumenica in un ambiente do- 
ve i cattolici costituiscono una piccola minoranza. D'altronde, il teologo Joseph 
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Ratzinger e ben noto negli ambienti universitari delle Facolta Ortodosse di Teo¬ 
logia delle Universita di Atene e di Thessaloniki; molti teologi greco-ortodossi 
sono stati infatti alunni del prof. Ratzinger a Monaco di Baviera. 

Non e il caso di presentare qui i dieci capitoli di ąuesto primo di due volumi 
che riguardano il ministero pubblico di Gesu; una seconda parte completera 
lopera eon i vangeli delbinfanzia e i racconti di passione, morte e risurrezione. 
Riportiamo piuttosto le riflessioni di S.S. il Patriarca Ecumenico Bartolomeos 
circa ąuesta opera del Pontefice. Nella sua lettera, inviata poco prima della edi- 
zione greca, al Signor Atanasio Psicoghios, Consulente direttivo delle Edizioni 
omonime, il Patriarca afferma tra altro; «La Santa Chiesa Ortodossa segue eon 
interesse lo sforzo dei fedeli delle altre Confessioni Cristiane per accostarsi e co- 
noscere tramite un rapporto personale diretto la persona dell'Uomo-Dio Gesu 
Cristo. Questo interesse della Chiesa Ortodossa raggiunge il culmine ąuando 
ąuesto sforzo si esprime negli scritti dei loro supremi rappresentanti nella Ge- 
rarchia, perche in lal modo essi forniscono il segno caratteristico della spirituali- 
ta di intere Chiese e determinano 1'ambito dei Dialoghi Teologici che si svolgono 
Perció, aspettiamo eon grandę e ardente interesse il nuovo attesissimo libro 
intitolato "Gesu di Nazaret" delPamatissimo fratello in Cristo, il Santissimo Pa¬ 
pa di Roma Benedetto XVI, Preposto della venerata Chiesa Romanocattolica, no¬ 
to per la sua competenza scientifica, ma anche per il suo amore verso la persona 
di Cristo, al ąuale ha consacrato Tintera sua vita. Ci auguriamo di vedere in ąue¬ 
sto libro delle concezioni che si accostino a ąuelle della nostra Chiesa Ortodossa, 
di modo che possa cosi essere facilitato il Dialogo Teologico tra le nostre Chiese, 
e possa emergere la speranza di un definitivo superamento della secolare divi- 
sione, la ąuale esiste purtroppo ancora fino ad oggi, e che le due Chiese e i loro 
fedeli si uniscano non solo nella carita, ma anche nella fede e nei sacramenti. 
Con ąueste aspettative, salutiamo dalia sede della nostra Santissima Chiesa di 
Costantinopoli ąuesta edizione, e imploriamo sugli editori e su ąuelli che si ac- 
costeranno a ąuesta edizione la Grazia e 1'immensa Misericordia del Signore 
Gesu Cristo Risorto dai morti, e Dio e Salvatore nostro». 

Da parte sua, il Direttore della Libreria Editrice Yaticana, durante la presen- 
tazione, congratulandosi per 1’edizione greca, ebbe ad esprimere, tra altro; «Un 
grazie particolare alPEditrice Psichoghios, non solo per avermi dato Poccasione 
di venire ad Atene ma perche ha accettato la sfida di diffondere in lingua greca 
Pultimo libro scritto dal cardinale Joseph Ratzinger, iniziato prima della sua 
elezione a Vescovo di Roma e successore delPApostolo Piętro, e la cui stesura e 
terminala nel mese di ottobre 2006. Ouesto segno di cortese attenzione verso il 
direttore della Libreria Editrice Yaticana (LEV) pone in risalto il molo della 
stessa LEV, ąuale editrice ufficiale della Santa Sede, incaricata della diffusione 
dei testi del Magistero del Papa e dei diversi organismi della Santa Sede. E ora 
anche incaricata della gestione degli scritti precedenti delPallora card. Ratzinger. 
Devo farę i miei complimenti al Direttore delPeditrice Psichoghios e a tutti i suoi 
collaboratori anche per la rapidita con cui e stata preparata la versione greca di 
ąuesto libro. Yersione che, ricordo, e uscita il medesimo giorno di ąuella origi- 
nale tedesca, delPitaliana e della polacca. Non solo: ąuesta velocita di lavoro e 
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stata segnata da un elevato grado di accuratezza e fedelta nella traduzione, come 
mi ha riferito il revisore, Mons. Prof. Salachas, docente nel Pontificio Istituto 
Orientale di Roma [...] Ma forsę nemmeno il Papa, anche se abituato a vedere i 
suoi libri tradotti in varie lingue, poteva immaginare che in breve tempo si arri- 
vasse a toccare la cifra di 42 accordi conclusi nel mondo [...], per un totale prov- 
visorio di 30 lingue diverse [...] Al giudizio sul contenuto del libro bisogna unire, 
per completezza, anche ąuello sulla veste grafica, dawero bella e degna della 
gloriosa tradizione delhicona greca; anche i progetti delle copertine passano sul 
tavolo di lavoro del Papa Benedetto XVI. Vorrei dire che e la veste grafica piu 
bella, ma conviene attendere le altre trenta che sono in preparazione prima di 
dare il giudizio definitivo. Un punto a favore delleditrice Psichoghios intanto e 
assicurato; Teditrice americana Doubleday, di New York, ha ideato una coper- 
tina molto simile a ąuella greca. Ha forsę preso spunto da voi?». 

Di particolare importanza per la comprensione del sommo magistero del 
Romano Pontefice distinto da ąuello personale di un Papa, e il fatto che il libro 
di Benedetto XVI su Gesu di Nazaret non impegna il magistero pontificio; e tut- 
tavia un forte invito a rimettere Cristo al centro della nostra vita e delfazione pa¬ 
storale. Nella Premessa del suo libro il Papa ebbe a sottolineare: «Non ho di si- 
curo bisogno di dire espressamente che ąuesto libro non e in alcun modo un atto 
magisteriale, ma e unicamente espressione della mia ricerca personale del “volto 
del Signore” (Sal 27,8). Perció ognuno e libero di contraddirmi. Chiedo solo alle 
lettrici e ai lettori quell’anticipo di simpatia senza il ąuale non c e alcuna com- 
prensione». 

Con il suo Libro su Gesu di Nazaret, tradotto subito in lingua greca in un 
ambiente ortodosso e su iniziativa di una Casa Editrice ortodossa, il Papa ha 
contribuito in modo eloąuente allunita dei cristiani, poiche e proprio Gesu di 
Nazaret che ha pregato ut omnes unum sint. 

D. Salachas 


Cazzago, Aldino, U cristianesimo orientale e Noi. La cultura ortodossa in Italia 

dopo il 1945, Jaca Book, Milano 2008, pp. 144, € 18,00. 

Lautore e sacerdote e membro delPOrdine dei Carmelitani Scalzi. Ha studia- 
to al Pontifico Istituto Orientale di Roma. Insegna teologia delFOriente cristiano 
e agiografia presso Tlstituto Superiore di Scienze religiose deiruniversita Cattoli- 
ca a Brescia. Il titolo della presente pubblicazione e assai generico e perció non 
molto attraente per gli specialisti in materia. Ma Tautore sa bene in che punto 
particolare egli possa portare un contributo nuovo a ció che gia altri hanno det- 
to. E non dubitiamo che in ąuesto senso sara anche apprezzato. La prima utilita 
del suo lavoro riguarda gli studenti. Gorsi minori sulla teologia e la spiritualita 
orientale sono oggi offerti in molti seminari italiani. Essi sono puramente in- 
formativi. Ma suscitano in parecchi 1'interesse ad approffondire i vari temi ivi 
proposti. Da ció spontaneamente nasce la domanda: qual e il materiale in lingua 
italiana a disposizione su ąuella specifica materia? La risposta non e facilmente 
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reperibile. Gli specialisti citano le opere nelle lingue originali e le traduzioni ita- 
liane sono disperse nelle varie edizioni occasionali in diversi luogi. Data ąuesta 
situazione non si puó che apprezzare la diligente ricerca del professore Cazzago 
il ąuale ci offre una raccolta di titoli bibliografici, un insieme eon indieazioni 
precise, non solo dei libri, ma anche di importanti articoli, stampati ta]volta la 
dove nessuno li cercherebbe. Lelenco che si trova nel presente libretto Sara di 
grandę utilita anche agli insegnanti nel preparare le loro lezioni di scuola e le 
conferenze. 

Una tale raccolta poi da ragione di un titolo che sembrava vago. Da essa ap- 
pare che le edizioni sono piu numerose di ąuanto ci si aspetterebbe. Da ció si 
puó concludere che 1'interesse per la Chiesa orientale e in Italia piu ampio di 
quel che si poteva supporre. E anche crescente? II breve studio che qui presen- 
tiamo intende ricostruire le tappe e le modalita delhincontro tra la cultura stori- 
co-religiosa italiana e il cristianesimo orientale di matrice bizantino-slava, eon 
particolare riferiniento alle chiese russa, greca e rumena. Da un approccio preva- 
lentemente apologetico tipico degli anni 1945-1965 si e passati ad una cono- 
scenza piu positiva deirOriente cristiano. I testi tradotti, in particolare degli 
autori russi della "Scuola di Parigi”, hanno dato awio ad un primo ricupero 
delhimmensa eredita spirituale e liturgica del primo millennio. Gli orientali re- 
centi hanno contribuito efficacemente allo studio piu approffondito della tradi- 
zione dei Padri orientali. Lo si e verificato in specie nello stadio seguente al 
Concilio Yaticano II. A questo recupero hanno grandemente contruibuito i centri 
di studi specializzati e una vasta gamma di riviste religiose. Notiamo che gia 
nella sua opera precedente Cristianesimo d'Oriente e d’Occidente in Giovanni Pao- 
lo II (Milano 1996) Cazzago ha ben sviIuppato il tema enunciato dal titolo. In 
esso possiamo fra Taltro leggere delloccasione che spinse il Papa a lanciare 
lespressione "respirare eon due polmoni". Una nuova svolta in questi studi si 
verificata negli anni 1989-1991, quando molte Chiese d’Oriente acquistarono la 
liberta religiosa e eon cio fu data la possibilita dincontri personali e di scambi 
letterari, i quali, come si puó costatare, sono in un continuo progresso. 

E owio che il libretto di cui parliamo non puó contenere uno studio esau- 
riente dei temi che esso propone, ma sarebbe erroneo qualificarlo incompleto. 
Un professore che si dedica seriamente alfinsegnamento fa un buon servizio agli 
altri indicando ció che va approfondito e dove gia si trova una prima raccolta di 
materiali dalia quale si puó progredire. Per questo motivo il contributo di Caz¬ 
zago e da apprezzare anche dal punto di vista scientico. 

T. Śpidlik, S.I. 


Gogol', Nikołaj V., Meditazioni sulla divina liturgia. A cura di Sergio Rapetti. 
Illustrazioni di Elena e Michel Gran, Ed. Nova Millennium Romae, Roma 
2007, pp. 180, € 15,00. 

La presente edizione e nata da una collaborazione. II traduttore letterario S. 
Rapetti ha gia piu volte contribuito alla conoscenza dei testi russi in-occidente. 
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Che 1’opera presente gli stesse molto a cuore lo mostra il fatto che egli premette 
una suggestiva introduzione letteraria (pp. 37-63). II professore Natalino Valen- 
tini, studioso del pensiero filosofico e teologico russo, cerca di collocare Gogol' 
nel suo contesto storico (pp. 5-35). Infine Elena e Michel Gran, scenograf! teatra- 
li e illustratori di libri nelfURRS, ora trasferitisi in occidente, giudicarono degno 
di accompagnare “il padre della prosa russa” eon il loro commento "visuale’'. Ció 
ci ha spinto ad aggiungervi alcune notę anche da parte nostra per mostrare l'op- 
portunita e Tattualita delfedizione di ąuesto libretto che potrebbe apparire come 
antiąuato. 

Al largo pubblico italiano Gogol’ e conosciuto come autore della sua opera 
teatrale L'ispettore generale. Quelli che Thanno vista in scena o sentita recitata 
concordano facilmente eon il parere che gli fu comunicato dopo la sua prima 
rappresentazione in Russia: grazioso e divertente. Ma fu proprio ąuesto suc- 
cesso, sottolineato dagli applausi, che fece piangere l'autore stesso. I suoi ammi- 
ratori superficiali non riuscirono a capire che Gogol’ e un profondo autore spiri- 
tuale, il ąuale fa vedere, sotto Tapparente aspetto comico della vita umana, la 
tragedia della dimenticanza di Dio. Anche ąuelli che hanno posti ufficiali, per 
avere autorita sul popolo, tremano davanti agli ispettori fittizi non curandosi del 
fatto che, in un momento inaspettato, apparira il Giudice supremo dei vivi e dei 
morti. In modo simile bisogna leggere anche il famoso romanzo Le anime morte 
che ha reso Tautore cosl famoso. L’eroe che vi s’incontra cerca di acąuistare po- 
tere su molta gente, ma in realta pratica un fittizio commercio eon le “anime 
morte”, e lui stesso si rivela come un teatrale vagabondo. Ricordiamo anche, in 
ąuesto contesto, che Gogol’ cominció a scrivere lopera a Roma, durante il sog- 
giomo che ebbe una grandę importanza per il proprio progresso spirituale. 

Ora peró cerchiamo di vedere il nesso tra ąueste considerazioni e la presente 
opera sulla divina liturgia. Da parecchi e considerata ąuasi estranea alle opere 
proprie delfautore, perció gli storici della letteratura si accontentano di ricor- 
dare soltanto il titolo. Oso affermare il contrario in modo veramente radicale. Lo 
scopo principale delfopera teatrale Uispettore generale e, come lui stesso spiega, 
di awertire ąuanto erroneamente gli uomini considerino il “grandę teatro 
dell’universo” e nelle Anime morte si ironizza sui falsi sforzi per impossessarsi 
del mondo. Sorge, ąuindi, la ąuestione dove e come si possa correggere ąuesto 
illusorio atteggiamento. La risposta di Gogol’ e decisiva: nella visione che ci offre 
la divina liturgia. Secondo Tantica tradizione greca Tazione teatrale aveva un 
carattere sacro, si organizzava in onore delle divinita e faceva vedere il loro in- 
tervento nel mondo. Ouesto intervento si manifestava come modo tragico: nelle 
classiche tragedie greche ha un molo centrale la Nemesis, la dea della vendetta. 
La liturgia cristiana e una specie di teatro sacro nel vero senso della parola: fa 
vedere rintervento di Dio nel mondo, ma non come tragico, bensi come salvifico. 
Tragico sarebbe non vederlo, evitarlo. 

Fu proprio per ąuesto motivo che Gogol’ si senti chiamato a offrire la minu- 
ziosa descrizione dei singoli element!, il loro simbolismo spirituale, cominciando 
dalfedificio e dalie vesti, passando poi alle azioni e interpretando i testi. E stata 
saggia la scelta degli editori di ąuesta edizione di accompagnarla eon le imma- 
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gini dei Gran. Sono tutte di tipo trasparente, servono come ammonizione a non 
limitare lo sguardo alla superficie. La yisione trasparente e ugualmente trasfor- 
mante. Gogol' lo spiega nel seguente modo. I predicatori esortano abitualmente i 
fedeli a unirsi interiormente nella mente, prima di entrare in chiesa. Gogol' vede 
il problema da parte opposta: prima di entrare nella chiesa ognuno ha la mente 
piena di pensieri propri, disparati e distraenti. Ma dopo essere entrato, egli fini- 
sce per essere trasformato: "L'azione della divina liturgia sulhanima e grandę... 
Se il fedele segue eon yenerazione e fervore ogni gęsto della liturgia ed e docile 
alle esortazioni del diacono, la sua anima ne sara innalzata... All'uscita dal tem- 
pio, in cui e stata apparecchiata la divina mensa d'amore, egli vede in ogni uomo 
il proprio fratello” (p. 149). Questo effetto non e dovuto a sole ragioni psicolo- 
giche. La liturgia e, infatti, la presenza viva di Cristo stesso, dei suoi misteri che 
sono rievocati dal passato per essere presenti e presente, incombente e anche la 
futura venuta del Salvatore, qui prepartecipata. Per mezzo della sacra liturgia la 
Chiesa entra nella storia come un'apparizione di Cristo. 

Da ąueste poche notę possiamo concludere che il romanziere Gogol' puó 
essere considerato un profondo pensatore spirituale. Ed e bene anche sottoli- 
nearne Tattualita: dalie sue notę, ritrovate postume, veniamo a sapere eon ąuale 
timore egli osservava la crescente dimenticanza di Dio nella societa odiema e 
prevedeva 1'awento e il dominio di un ateismo violento che avrebbe distrutto la 
societa umana e impedito alla tetra la salita al cielo. Ma gia a Roma la partecipa- 
zione alle azioni liturgiche gli suggeri una fervida meditazione di speranza: "Dio 
e gia pronto a gettarci una scala e a stendere la mano che ci aiutera a salirvi". 
Tornato in patria, egli rimase impressionato dalia bellezza di ąuesta “scala” pre¬ 
sente nella solenne liturgia bizantina. 

T. Śpidlik, S.I. 


Grigorija, Georgica, II concetto di Ecclesia sui iuris: Unindagine storica, giuri- 
dica e canonica, s.c.e., Roma, 2007, pp. 159, s.i.p. 

Presenting himself as a Rumanian Orthodox theologian, now engaged in 
research to obtain a doctorate in canon law, the author gives us in the present 
Work his findings in the licentiate thesis he submitted to the Faculty of Canon 
Law at the Pontifical Gregorian University, Romę. Much has already been writ- 
ten about the subject of this thesis, namely, the rather new canonical term Ec¬ 
clesia sui iuris, coined by the Pontifical Commission which prepared the Codę of 
Canons of the Eastem Churches promulgated by Pope John Paul II in 1990. The 
author has put together much useful materiał in a handy volume, which is 
beautifully got up with a neat diagram on the front cover showing St. Peter and 
St. Andrew in symbolic embrace, allusive of the union of the Churches of the 
East and of the West, which ecumenism is set on promoting. 

What begins beautifully well thus, however, does not keep its promises. It is 
tempting to dispose of the work in the words of an expert who worked closely 
with the Codę Commission: "It is good for nothing." That judgement may be too 
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peremptory and harsh, because the volume contains some useful information. 
What is useful in it the scholar already knows. But the information is often so 
confused and erratic as to misinform and mislead the student and the generał 
reader. There is an ample bibliography (sadly missing is the bestseller of Ronald 
Roberson, although the outmoded Attwater is included), packed with relevant 
and irrelevant titles, and not distinguishing published works from unpublished 
dissertations (and unhelpfully not indicating the Faculty to which they were pre- 
sented). There are what could be called three chapters or sections, all devoted to 
the discussion of “il concetto di Ecclesia sui iuris." But sińce the author is not 
familiar with the elementary distinction madę in logie between concept {concep- 
tus) and term (terminus) — the former can be present where the latter is absent, 
as the concept of the Trinity is present in the New Testament, although the term 
is absent — he blunders into the following conclusion: "Da ąuanto detto, pos- 
siamo affermare chiaramente che il concetto di Ecclesia sui iuris rappresenta 
una novit^ assoluta, inserita ufficialmente nelfattuale legislazione canonica cat- 
tolica soltanto nel 1990 eon la promulgazione del CCEO" (p. 107). And in the 
conclusion we are told all too brashly: "sarebbe piu raccomandabile tradurre 
1'espressione Ecclesia sui iuris eon Chiesa autocefala” (p. 116). But the author 
immediately withdraws this recommendation because owing to their depend- 
ence on the Roman Pontiff the Eastern Catholic Churches sui iuris are only 
semi-autonomous. And because of the "intermediary instrument,” that is, the 
Congregation for the Eastern Churches, they are left with the "inesistenza di 
ąuesta semi-autonomia a livello pratico,” while “coloro che sono preposti come 
capi di esse godono di alcuni privilegi” (p. 117). These misguided statements 
contain their own condemnation. 

Since in the blurb of the volume it is claimed that the author is "profonda- 
mente impegnato nel dialogo tra la Chiesa cattolica e la Chiesa ortodossa,” he 
may be expected to know that the first reąuisite for dialogue is the genuine de- 
sire and effort to understand exactly the position of the dialogue partner. This is 
sadly missing in the present work, which serves rather to disseminate misinfor- 
mation coloured by the authors pretence and prejudices. The Society for the 
Law of the Oriental Churches, an international ecumenical initiative, held a con- 
gress in 1978 on the subject of "Autonomy and Autocephaly" and published the 
papers in two vo!umes of its organ Kanon 4 (1980) and 5 (1981). Had the author 
consulted this important work, I could have written a morę positive appreciation 
of his book, which he had so kindly presented to me with fair hopes of praise. 
Both of us are sadly disappointed. However, still hopeful for the futurę, let me 
give a little piece of advice to the youthful author for his next book, which he 
may want to publish after his "ricerca in diritto canonico comparato” he is now 
engaged in: first get hołd of the essential bibliography, and when the work is 
finished, find some real expert to check the text before publication. 


G. Nedungatt, S.I, 
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HHrJloT, MapeK, S.J. - E. C. Tokapeba (otb. pefl.), Poccua u Meayumu. 1772-1820, Hh-t 

Bueo6meH HCTopHH PAHb HcTopHMecKHii hh-t 06mecTBa Hncyca, HayKa, MocKBa 

2006, c. 338. 

II titolo, dato in italiano a sinistra del frontespizio, I Gesuiti e la Russia 1772- 
1820, comprende la storia della Compagnia di Gesu in Russia durante ąuasi una 
cinąuantina di anni, dal 1772 al 1820. 

In realta abbiamo qui gli Atti di due Colloąui tenuti il primo a Mosca nel 
2002 e il secondo a Roma nel 2004. II primo si occupa dei Gesuiti in Russia al 
tempo di Caterina II (t 1796). Il Colloąuio celebrato a Roma riguarda la parte fi¬ 
nale di tale storia, cioe il tempo degli zar Paolo I e Alessandro I (1796-1820). La 
Compagnia di Gesu, ricostituita da Pio VII nel 1814, e appunto espulsa dalia 
Russia Panno 1820. 

Durante il primo periodo, ąuello di Caterina II, ebbe luogo la soppressione 
della Compagnia di Gesu da parte di papa Clemente XIV nel 1773. La zarina non 
permette la pubblicazione del Breve pontificio nei suoi territori. Dal 1772 infatti, 
dopo la spartizione della Polonia, vi si trovano ąuattro fiorenti collegi gesuiti, di 
Polozk, Dinaburg, Vitebsk e Orscia, ed ella vuole che i gesuiti continuino a edu- 
carvi la gioventu. Il gesuita Stanislao Cernevich, vice-provinciale, ordina ai con- 
fratelli di obbedire al Papa. La zarina si oppone, anzi e pionta ad accettare ex- 
gesuiti anche da altre regioni. A tranąuillizzare le coscienze giunge da Roma un 
documento pontificio che autorizza gli ex-gesuiti ad insegnare nelle terre degli 
zar. I contributi della doppia serie di Atti sono tutti in russo, o perche redatti ori- 
ginariamente e letti in ąuella lingua, o perche tradotti per gli Atti dal polacco e 
dalPitaliano ad opera di Sergej Yakovenko, o dalPinglese da Aleksandr Kononov. 

II Colloąuio di Mosca comprende undici contributi. Il primo saggio e del ge¬ 
suita polacco Ludwig Grzebień, che studia i rapporti tra Caterina II e i Gesuiti. U 
secondo, di Sergej Jakovenko, indica le fonti storiografiche reperibili sulPargo- 
mento in archivi russi. Nel terzo contributo Vitalij Zadvornij contestualizza i cin- 
ąuanta anni della presenza in Russia dei Gesuiti nei secoli XVIII e XIX, stu- 
diando soggiorni gesuiti precedenti. Marek Inglot, gia noto per il suo La Compa- 
gnia di Gesu nellimpero russo 1997, tradotto in russo nel 2004, approfondisce nel 
ąuarto saggio le cause del soprawivere dei gesuiti e del loro svilupparsi sotto Ca¬ 
terina II. Marija Petrova studia nel suo contributo l’atteggiamento russo nei con- 
fronti dei gesuiti al servizio di Caterina. Irina Ershova cerca da parte sua le ra- 
gioni che inducono Caterina a favorirli. Mosej Al'Perović individua altri motivi 
che ha Caterina per promuoverli. Sabina Pavone trova nella pubblicistica euro- 
pea reazioni antigesutiche. Un caso contrario di filogesuitismo in polemica eon 
il Papa lo trova invece Vladimir LuSpaj in Merkwiirdige Nachrichten von den 
Jesuiten in Weifireullen del 1786. Daniel Shlafly Junior trova nel patrimonio pe- 
dagogico dei gesuiti la ragione del favore di Caterina II. Tamara Blinova con- 
ferma la vastita del successo educativo gesuita trattando delle loro scuole in Bie- 
lorussia. 

La seconda parte del volume consta di dieci contributi. II primo, di Marija 
Petrova, tratta dei gesuiti e della politica ecclesiastica di Paolo 1. Marija Degtja- 
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reva, oltre che il famoso diplomatico del regno di Sardegna Joseph de Maistre, 
studia anche Sergej Semenoyić Uvarov. Sergej Yakovenko tratta delle unioni ec- 
clesiastiche riguardo alle ąuali i gesuiti hanno particolari funzioni. Sabina Pavo- 
ne tratta di conversioni di russi al cattolicesimo e di russi convertiti che si fanno 
gesuiti. Andrej Maslennikov studia il comportamento dei gesuiti riguardo della 
Chiesa cattolica in Siberia. Si occupano infatti di tedeschi e di loro discendenti 
fatti venire dalia stessa Caterina II. Aleksandr Kononov scopre la ricchezza 
dell’archivio del metropolita Senstrencewicz per i primi due decenni del secolo 
XIX e 1'espulsione finale dei gesuiti. Marek Inglot esamina in dettaglio la batta- 
glia antigesuita di Frederic Cesar de la Harpe che prepara 1’espulsione del 1820. 
Ekaterina Tsimbaeva cerca presso i diplomatici russi 1’entita della reazione di 
Roma alhespulsione. Daniel Shafly Junior rileva come gesuiti cacciati di Russia 
si rechino neirAmerica del Nord dove esercitano un apostolatu importante per la 
Chiesa cattolica di ąuelle regioni. 

Ouesta preziosa opera, condotta eon serieta, e serena, oggettiva, basata su 
vasta informazione. Congratulazioni a chi ha organizzato i colloąui, a chi vi ha 
partecipato e a chi ne ha preparatu gli Atti. 


V. Poggi, S.I. 


Kaufhold, Hubert, (Hg.), Kleines Lexikon des Chństlichen Orients, 2. Auflage des 
Kleinen Wórterbuches des Chństlichen Orients, Harrassowitz Yerlag, Wiesba¬ 
den 2007, XLV + 655 S., mit 9 Karten, € 68,80. 

Given the renown enjoyed by the first edition of the Kleines Lexikon des 
Christlichen Orients, which Julius Afifalg and Paul Kruger published in 1975, one 
can well imagine with what expectations the reader will take up the second edi¬ 
tion after morę than thirty years, encouraged in this by the goud name of Hubert 
Kaufhold, editor of the second edition. The most obvious difference is the bulk: 
the first edition was xxxiii + 460 pp. long, the second xlv + 655 pp., though the 
typeface of the second is bigger; besides the charts in the appendixes have been 
radically modified and the icons of the first edition have disappeared. 

As the Preface to the first edition says (p. vii), the Dictionary is concerned 
with that part of the Christian East which is neither Slavic nor Greek. The 
method followed by the editor is to put everything which has to do with one 
Church together. Thus, first comes the entry "Armenien” (pp. 37-39), followed by 
"Armenisch-apostolische (gregorianische) Kirche” (the designation "Gregorian” 
for Gregory the Illuminator is old-fashioned and should be omitted in the title, 
sińce this Church prefers to be called either "Armenian Church” tout court, or 
“Armenian Apostolic Church”), "Armenische Brtider”, “Armenische Handschrif- 
ten”, "Armenische Inschriften”, "Armenische KJoster”, “Armenische Kunst”, "Ar¬ 
menische Literatur”, "Armenische Schrift”, “Armenische Sprache”, “Armenisch- 
katholische Kirche" and "Armenisch-katholisches Mónchtum”. In the entry on 
"Armenische Brtider” (pp. 41f) there is a cross-reference to “Fratres Unitores" 
(see "Unitoren”, pp. 497f), but why is there nonę to the related “Fratres Peregri- 
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nantes”? Then "Assyrer (christliche)” and “Assyrische Kirchen des Ostens” are 
grouped together, but are thus severed from "Syrien" (pp. 450-452) and related 
terms. Moreover, the entry "Assyrian Church for the East" (pp. 67-69) has no 
section on manuscripts etc., though “Ethiopien”, like “Armenien”, is treated in 
great detail (pp. 69-92). Under “Syrien”, however, we find a morę exhaustive 
treatment (pp. 450-487). 

Interestingly, there is an entry (p. 196) on the renowned Ethiopist Ignazio 
Guidi (d. 1935), the greatest Italian Orientalist, whereas there is no reference to 
his son Michelangelo, also an outstanding Orientalist, who was one of the first 
teachers at the Pontifical Institute of Oriental Studies in Romę. The omission is 
instructive, because according to Michelangelo Guidi the first meaning of the 
Christian East accrues from that part of the world roughly enclosed in the area 
known as Mesopotamia. This may at first seem to be but a detail, but in effect, 
as V. Peri has pointed out, in this followed by V. Poggi, Michelangelo Guidi did 
yeoman service in mdividuating the primordial meaning of the Christian Orient 
in the area where the Assyrian Church of the East was to have its headąuarters. 
Such an observation, taken to heart, would help sort out the various Orients that 
have slowly cropped up, often interposing themselves as layers upon one an- 
other, sometimes clogging one another in an artificial conflict which would 
probably disappear, or at least be relativized, if one were to return to the basis of 
the short period of time after the death of Christ when Judeo-Christianity moved 
to Syria. From this vantage point, many ideas which purport to be seminal ideas 
concerning the Christian East turn out to be derivative. The theology done here 
could have gained by comparison if the whole Syrian world, prior to separation 
and schism, could have been be taken as the terminus a quo. 

In generał, the high expectations aroused by the famę of the Dictionary are 
amply fulfilled. "Archidiakon", for example, which the reader might automati- 
cally associate with the Archdeacon of all-India, has parallel structures in the 
Latin Middle Ages (p. 36). “Nagorny-Karabach” harks back to the ancient Chris¬ 
tian kingdom of Causcasian Albania, which has long sińce disappeared (pp. 
370f). The real superior of the Maronite monks was the patriarch, so that the su¬ 
perior chosen by the monks exercised his office as "superior and administrator 
(p. 342). The designation of "Melkites”, when restricted only to those in union 
with Romę, is presented as an abuse (p. 346); but here one should distinguish 
between the use of the term at the time of the disputes over Chalcedon, when the 
term had rightly a wider significance, and current use, restricted to Catholics for 
a number of historical reasons. 

Since the generał picture is so positive, one may look for details. The name of 
Prof. Philippe Luisier is not Lusier, as reproduced on p. 406. On p. 355, Rene 
Khawam’s L'univers culturel des Chretiens d’Orient, (Paris 1987), could have been 
added to the bibliography of "Mentalitatsgeschichte des Christlichen Orients . In 
“Predigt” (pp. 411-416) the concept assumes an analogous significance to that 
understood in the West, as in memra, the Syrian Christian term for "sermon in 
verse” (p. 411). The poetic form of the sermon might alienate us at first, but one 
should not forget the see-saw which preachers generally had to adopt for the 
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sermon before the invention, and even the perfection, of the microphone. In 
generał, the fact that a specific theme as "Predigt" — such as here — are treated 
by covering the different Eastern areas is one of the excellencies of the Diction- 
ary. The article on “Metropolit” (pp. 356f) is dense with information; likewise 
“Mozaraber" (pp. 360f), A detailed description of the consecration of the Myron 
is already found by Ps-Dionysius (p. 361). It is also a sign of communion, so that 
many member Churches of the Patriarchate of Constantinople receive their My¬ 
ron from the Patriarch himself (p. 361); on this see Orientalium Ecclesiarum 13. 
Notwithstanding Peri’s research, “Patriarch” (pp. 403-405) says nothing about 
the Jewish patriarchate ("Patriarch of Ali the Jews"), whose abolishment in 429 
facilitated the adoption of the term "patriarch" for specifically Christian use. The 
article on the disciplines conceming the Christian East, "Wissenschaft vom 
Christlichen Orient” (pp. 501-520) is particularly illuminating. Each group of 
Churches is the object of a special discipline and together they form Orientalis- 
tik, or Christian Eastern studies, including doctrine, languages, literatures, civi- 
lization, archaeology and art, i.e. the culture of the Christian Orient (p. 501) as 
well as auxiliary Sciences as papyrology, Byzantine studies, generał history of the 
Church, patrology etc. Orientalistic studies attained maturity in the 19th century 
and was given support by "Providentissimus Deus” (1893) on the study of Scrip- 
ture and "Rerum Orientalium” (1928) (pp. 51f). 

Ali in all, the articles are packed with reliable information in compressed 
form and the Dictionary is precious to have within reach. 

E. G. Farrugia, S.I. 


Knechten, Heinrich Michael, Starzeń in Optina [Studien zur russischen Spiri- 

tualitat IV], Verlag Hartmut Spenner, Waltrop 2007, pp. 254, € 20,00. 

Dopo aver recensito su ąuesta rivista i tre precedenti volumi di ąuesti studi 
russi, 1'autore e il suo stile di scrivere ci sono ormai familiari. Sul tema del pre- 
sente volume abbiamo mostrato, poco tempo fa, i pręgi di uno studio simile cu- 
rato da L. Mirri (Iconografia deWanima. Voci dal grandę eremo russo: i grandi 
monad di Optina Pustyń’: cf. OCP 73 [2007] 547549) tanto che sembra che dalio 
scritto di Knechten non ci si possa aspettare nessun passo in avanti nelle infor- 
mazioni sulla materia proposta. Eppure, leggendo eon attenzione, siamo rimasti 
positivamente sorpresi. Riguardo allautore, si puó notare che egli ha cambiato il 
suo stile. Nei primi volumi egli mirava semplicemente ad informare il semplice 
lettore sui tesori della spiritualita russa, a mostrare la sua coincidenza eon passi 
scelti della letteratura occidentale. Nel presente volume egli scavalca ąuesto 
stretto fine pubblicistico e propone un trattato che corrisponde alle esigenze di 
una vera informazione scientifica. Alluopo egli sfrutta molto la bibliografia, ab- 
bondante e si puó dire completa, le notę e i registri composti eon discrezione. 

E, riguardo al contenuto, tutti apprezzeranno le notizie sugli ultimi rappre- 
sentanti del famoso monastero: losif Litovkin, Yarsonofii Plichankov, Nektarij 
Tichonov, Nikon Beljaev. I testi tradotti non sono elementi isolati, ma svilup- 



ORIENTALIA CHRISTIANA PERIODICA 2008 INDICATIONES 


257 


pano, per ąuanto e possibile nella loro brevita, rargomento affrontato. Ne mo- 
striamo alcuni esempi. 

II monastero di Optina e stato fondato per il rinnovo della vita contemplativa. 
Ma vi e successo spontaneamente ció che proponeva san Basilio: ąuelli che 
hanno raggiunto la perfetta e indisturbata unione eon Dio possono e spesso an- 
che devono aprire le porte agli uomini del mondo per indicare anche a loro il 
cammino che conduce ad un tale fine. II mezzo efficace e soprattutto la pre- 
ghiera, perció le istruzioni degli starzi trattano preferibilmente di ąuesto tema. 
Infatti nei tempi antichi si veniva dai solitari nel deserto egiziano eon la doman- 
da: “Dimmi, padre, una parola su come salvarmi, insegnami come pregare!” Ad 
Optina veniva da lontano tanta gente, spesso anche famosi intellettuali, come ad 
esempio il filosofo Kireevskij, non cercando istruzioni religiose, ma piuttosto la 
pace delhanima. Fu ąuesta che irradiava da Ambrosij Grenkov in tal modo che lo 
scrittore Dostoevskij s’ispiró probabilmente a lui per presentare ne / fratelli Ka- 
ramazov la figura letteraria dello starez Zosima. Nondimeno dobbiamo notare 
che anche Dostoevskij, di solito tamo chiaroveggente, in ąuesto caso ha indivi- 
duato il suo tipo solo parzialmente. Zosima si mostra simpatico a tutti a causa 
della sua pace e la chiaroveggenza nel contatto eon gli altri, ma non insegna co¬ 
me pregare. Lo faceva peró il suo reale prototipo Ambrosij, fermamente convinto 
che il mezzo per acąuistare la pace e la visione interiore e proprio la preghiera 

(pp. 82-121). 

Va da se che gli starzi praticavano la “Preghiera Gesu". Ouanti elogi di essa, 
talvolta assai dotti, abbiamo visto nella letteratura spirituale in Oriente e anche 
in Occidente. Difficilmente possiamo cercare ąualche nuova idea negli insegna- 
menti nelfambiente di Optina. Nondimeno suscita interesse Tistruzione di Ana- 
tolij, il ąuale la wole insegnare a una semplice donna del popolo (pp. 129-131). 

Sentire buone parole riguardo alla preghiera e utile anche per i religiosi che 
hanno gia scelto la vita contemplativa e si trovano in stato di desolazione, sof- 
frendo la tentazione del "diavolo di mezzogiorno”, ąuando e proprio la preghiera 
a suscitare nella loro mente sentimenti di disgusto e di scontentezza. losif Lito- 
vkin fu uno degli starzi piu recenti (m. 1911) poco conosciuto, ma si mostra assai 
pratico nelfaiutare una reverenda Mądre economa di nome Magdalena in uno 
stadio difficile della sua vita che le sembra sbagliata e perduta. II motto dei suoi 
incoraggiamenti e: saper cominciare sempre di nuovo, anche dopo tanti falli- 
menti dei precedenti propositi (pp. 140-175). 

Nei discorsi spirituali sulla vita pacifica ritorna spesso il tema della carita 
fratema, perció le ammonizioni dei direttori dellanime in ąuesto senso si ripe- 
tono freąuentemente. E ąuindi da apprezzare nel presente libro la buona scelta 
dei testi, traducendo le ammonizioni di Leonida sulla cattiva abitudine di criti- 
care il prossimo (pp. 13-25). La si considera come una tentazione propria di 
ąuelli che sono gia progrediti nelle virtu. Ma si deve approfittare anche di essa: 
osservando eon sguardo critico gli altri, riceviamo un’ottima lezione conereta su 
cio che dobbiamo evitare noi stessi. Traendone proprio ąuesta conclusione, ció 
che si presenta come seduzione al małe diviene scuola di bene. Leonida vi ag- 
giunge ancora una graziosa metafora, paragonando la carita fraterna ai vestito 
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della festa necessario per essere ammesso alla festa di nozze del Yangelo (pp. 25- 
33). Non mancano nel testo consigli concreti su come tenerlo pulito. 

In Oriente la vita monastica e spesso definita come vita di penitenza conti¬ 
nua. Lo starez Macario Ivanov (pp. 40-77) non nasconde che nel tempo odierno 
le esortazioni a far penitenza non sono ascoltate eon simpatia. Appaiono come 
se eon esse si volesse distruggere la gioia di vivere e il coraggio di lavorare. Ma¬ 
cario dimostra efficacemente il contrario. Per vivere coraggiosamente la vita 
presente e necessaria la fede nella vita eterna ed e proprio la penitenza che ci of- 
fre assicurazioni su come salvarla, anche nei momenti nei ąuali siamo stati in 
pericolo di perderla. La penitenza, compresa in modo cristiano, non scoraggia a 
vivere, ma e, al contrario, mezzo efficace per combattere gli scoraggiamenti. A 
una tale mancanza di fede, nelPAntico Testamento, era spesso esposto il popolo 
di Dio. Dio peró mandava i profeti che mostravano le cause dei guai awenuti e 
rivelavano le promesse del bene futuro. Nella nostra vita personale esercita una 
tale funzione profetica la capacita di discernere i pensieri, per evitare il małe e 
dirigerci verso il bene. 

Finiamo, ąuindi, la nostra presentazione del libro eon le parole lo stesso au- 
tore, il ąuale nelfintroduzione esprime il suo vivido desiderio che le figurę di 
ąuesti starzi, eon il loro esempio conereto e eon il loro insegnamento, siano an¬ 
che nel mondo di oggi buoni “messaggeri di pace". 

T. Śpidllk, S.I. 


Kudo, Hiromi Josepha, Mołher Teresa: A Samt from Skopje, Gujarat Sahitya 

Prakash, Gujarat, India, 2006, pp. 216, Rs 250.00 = US $ 25.00. 

La protagonista di ąuesto libro e una donna di fama mondiale, proclamata 
beata, sei anni appena dopo la morte, il 19 ottobre 2003. Piuttosto che eon nome 
e cognome (Agnese Gonhxa Bojaxhiu), la si conosce come Mądre Teresa. Si 6 
consacrata eon la piu eroica dedizione al servizio di bambini abbandonati, di 
lebbrosi, di handicappati fisici e mentali, di malati da guarire o da riabilitare, di 
schiavi della droga da emancipare, di morenti da assistere amorevolmente nella 
fasę terminale. Sia che abbiamo incontrato personalmente Mądre Teresa, o ne 
abbiamo sentito parlare e letto su di lei, o vediamo al lavoro le Missionarie della 
Carita da lei fondate, la sua figura conserva comunąue fascino e richiamo. L’Au- 
trice, Hiromi Josepha Kudo, rawiva 1'attenzione del Lettore narrando il suo 
decennale rapporto eon Mądre Teresa. Nel 1988 Hiromi, che ancora non ha as- 
sunto il nome Josepha, viene dal Giappone, insieme a sua mądre Tomoko, a pre- 
stare servizio volontario di carita a Calcutta. Quel primo incontro spinge Hiromi 
Kudo a iscriversi a corsi universitari per diventare assistente sociale. E fino da 
allora Hiromi decide che la sua dissertazione di licenza avra per tema Mądre Te¬ 
resa. L’ammirazione per ąuanto Mądre Teresa fa ąuotidianamente, sollecita 
inoltre in mądre e figlia il desiderio del battesimo e la volonta di prepararsi a ri- 
ceverlo. Sono ambedue battezzate il 19 marżo 1990. Tomoko riceve al fonte il 
nome di Teresa e Hiromi di Josepha. La madrina e, per ambedue. Mądre Teresa. 
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Altri sei soggiorni in India delle due giapponesi, divenute Teresa e Josepha, si ri- 
petono periodicamente dal 1991 al 1997. E ąuando, il 5 settembre 1997, il mon- 
do si commuove alla morte di Mądre Teresa, le due si precipitano allambasciata 
indiana a Tokio per il visto dellTndia che ottengono eon ąuasi miracolosa rapi- 
dita. 

Assistendo a quei funerali di stato di donna non indiana per nascita, eon l'in- 
numerevole folia che fa ala al passaggio dellaffusto di cannone sul ąuale e depo- 
sta la bara di Mądre Teresa, awolta nella bandiera indiana, (1'affusto e lo stesso 
che ha portato alla sepoltura le spoglie di Gandhi e di Nehru), Hiromi Josepha 
Kudo si domanda; come mai una semplice suora, di origine straniera, e ricono- 
sciuta dallTndia ąuale eroe nazionale, ąuasi alla stregua del Mahatma Gandhi? E 
l'Autrice risponde: Teresa e donna di pace. Quando nel 1979 le hanno conferito il 
Premo Nobel per la Pace, nel suo discorso di ringraziamento ha recitato la pre- 
ghiera di S. Francesco di Assisi, "Signore, fammi strumento della tua pace”. E a 
un intervistatore spiega: "Ho ricevuto ąuesto premio per i poveri e in nome loro. 
Non lo avrei ricevuto se non avessi lavorato per loro e eon loro. Assegnandomi il 
premio hanno confermato che lavorare per amore e opera di pace” (p. 18). 
Un’altra riflessione completa la risposta. Gosa ha aiutato ąuesta donna ad essere 
riconosciuta mądre da indiani, a ąualunąue etnia o religione appartengano? Gia 
dai suoi primi anni a Calcutta l'hanno chiamata “Teresa Bengali" dal modo in 
cui ha imparato ad esprimersi nella lingua locale e le hanno assegnato la dire- 
zione di una scuola bilingue dove le alunne usano inglese e bengali. Hiromi Jo¬ 
sepha fa unaltra considerazione. Skopje, la citta dove Mądre Teresa e nata e do- 
ve ha vissuto 18 anni, ha fornito il contesto ideale per fornirla di una straordi- 
naria attitudine a superare ogni barriera etnica, culturale e religiosa. La Mace¬ 
donia del 1910, in cui Mądre Teresa e nata, e un mosaico etnico-religioso. Ci so¬ 
no Turchi, Greci, Albanesi, Yalacchi, Ebrei e Romeni. II padre di lei Nikola parła 
correntemente serbo, turco, albanese, italiano e francese. Mądre Teresa ha felici 
ricordi della sua infanzia a Skopje. L’Autrice ha voluto visitare personalmente 
Skopje. Vi ha preso lezioni di lingue loeali e ha ottenuto eon ąuesto lavoro il 
grado accademico di Philosophy Doctor presso rUniversita che porta il nome 
degli Apostoli degli Slavi, i Sami Cirillo e Metodio. 

L’Autrice contribuisce pure a risolvere un altro aspetto importante del pro- 
blema. Cosa ha condotto Mądre Teresa a lasciare la Congregazione religiosa 
femminile della B.V. Maria di Loreto in cui era entrata a 18 anni e che aveva 
scelta in vista dellTndia? Quel passo decisivo della sua vita e doloroso e le fa at- 
traversare una terribile notte dello spirito, pur conservando fedelta ai suoi voti e 
obbedienza alle superiore. Anche ąuesto interrogativo e affrontato nel libro. Per 
illuminare la notte tenebrosa la scrittrice giapponese cita alcuni gesuiti di Cal¬ 
cutta che chiama i Samurai di Mądre Teresa. Vi sono compresi il gesuita arcive- 
scovo di Calcutta dal 1924 al 1960, Ferdinand Perrier e il suo successore gesuita, 
Lawrence T. Picachy, cardinale dal 1976. Ma il piu vicino a lei per aiutarla a 
cogliere i i segni della volonta divina e assicurarla che Dio la chiama eon una 
"seconda vocazione” e il gesuita Celest Van Exem. Egli la convince a scrivere 
all’arcivescovo Perrier la lettera pubblicata alle pp. 191-195. Ouesto spiega come 



260 


ORIENTALIA CHRISTIANA PERIODICA 2008. INDICATIONES 


Mądre Teresa abbia una profonda devozione, oltre che per Francesco d'Assisi e 
per Teresa del Bambino Gesu, anche per Ignazio di Loyola. Del resto la stessa 
Autrice ha il suo samurai gesuita nella persona del Padre Cyril Yeliath SJ. La in- 
contró la prima volta in Giappone, dove egli insegna indologia nella Sophia Uni- 
versity, presso le Missionarie della Carita che lavorano a Tokio e prese da allora 
a incoraggiarla a far conoscere sempre meglio Mądre Teresa. Mi risulta infatti 
che Hiromi Josepha, obbedendo a Padre Yeliath, continua a scrivere sulla sua 
madrina di battesimo. 

Me ne rallegro, attendendo di leggerla ancora. 

Y. Poggi, S.I. 


AEONTEINH, Mapia, Kwyarmrńoę A' (668-685). O rsXevTaioę TipwrofiyCaYciyóę avro- 
Kpdropaę, E8vikó BuęavTivcóv EpEUvcóv, Ivotitouto BuęavTivcóv Ep8uvcóv, ABf)va 
2006, pp. 280 {Constantine lY [668-685] The last emperor of the Early Byzan- 
tine Period), National Hellenie Research Foundation - Institute of Byzantine 
Research, Monographs 7). 

Si tratta del YII volume della Serie di Monografie dellTstituto di Ricerche Bi- 
zantine della Fondazione Nazionale Ellenica di Ricerche. E una edizione com- 
pletata ed ampliata della tesi dottorale che la sig.ra Maria Leontsini aveva 
sottoposto alla Sezione di Storia e Archeologia dell’Universita di Atene. L'impor- 
tanza scientifica della ricerca consiste nel fatto che in essa vengono descritti ed 
analizzati i fattori che hanno contribuito al passaggio dallantica epoca bizantina 
a ąuella medio-bizantina. Sotto ąuesto aspetto TA. presenta i probierni emersi a 
Bisanzio nel sec. YII, analizzando la politica delPimperatore Costantino lY in 
merito alle istituzioni politiche, ecclesiastiche e militari del suo tempo. 

Costantino lY si e adoperato, nella misura delle possibilita delPepoca, ad in- 
staurare in Oriente ed in Occidente la politica sociale giustinianea, mentre in 
Oriente, travagliato allora dalie eresie e dai disordini sociali, e riuscito ad impor- 
re POrtodossia della fede caleedonese. 

La presente monografia consta di unintroduzione e di tre parti. Nella Parte 
prima, intitolata UOccidente, vengono esposti i presupposti storici della predo- 
minanza bizantina in Occidente e i sostegni economici di Costantino lY in Occi¬ 
dente ed in Oriente. 

Nella Parte seconda (Costantinopoli) vengono analizzate le trasformazioni 
istituzionali e la potesta imperiale e la politica ecclesiastica di Costantino lY. 

Nella Parte terza, dedicata a UOriente, si descrivono le istituzioni ammini- 
strative e militari nelle citta e nelle periferie nel sec. YII (citta delPAsia Minore, 
Balcani, Thessaloniki). 

Di particolare rilevanza e la politica ecclesiastica di Costantino lY. In quel se- 
colo «la piena unita delle convinzioni religiose nelPimpero non era per nulla ri- 
solta eon Pimposizione del dogma del lY Concilio Ecumenico di Caleedonia. 
Roma rimaneva il solo stabile garante delPOrtodossia in Oriente e in Occidente, 
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e si trovava in posizione di forza di fronte a Costantinopoli» (p. 159). II problema 
che sconvolgeva la societa a Costantinopoli suscitando la ferma opposizione di 
Roma era 1'eresia del “monotelismo". La controversia tra Ortodossi e Monoteliti 
metteva in rischio non solo la pace e Tunita dell'impero in Oriente e in Occi- 
dente, ma anche la comunione eon Roma. 

Costantino lY ha tentato di ristabilire la pace eon il vescovo di Roma in base 
al riconoscimento delhOrtodossia della fede. La condanna delle eresie a Bizanzio 
assicurava la rappacifieazione eon TOccidente e eon il papa. La convocazione di 
un Concilio Ecumenico era la via necessaria a tale scopo, allacciando unallean- 
za tra Roma e Costantinopoli per ristabilire la comunione eon Roma. Costantino 
IV dunąue ha convocato il VI Concilio Ecumenico (680-681), il ąuale ha condan- 
nato Teresia del monotelismo e i suoi sostenitori, ristabilendo i rapporti tra Co¬ 
stantinopoli e Roma. In quel Concilio Costantino IV fu acclamato "pacificatore" 
e il Trono del Papa viene chiamato "apostolico” (p. 160, nota n. 227). 

Tuttavia la L. conclude che Tufficiale adozione delle concezioni religiose della 
fede ortodossa, sostenute dalie Chiese occidentali e dal papa, non trovarono eco 
presso le autorita militari e le popolazioni di Asia Minore (p. 184). Pertanto 
nelPEpilogo del libro (pp. 250-261) TA. afferma che il trionfo delPOrtodossia nel 
VI Concilio Ecumenico di Costantinopoli e un fatto ed e opera di Costantino IV, 
il ąuale rimase nella storia come 1’imperatore per eccellenza ortodosso; come 
Giustiniano I egli ha convocato un Concilio Ecumenico a Costantinopoli eon lo 
scopo di combattere le eresie e far trionfare 1’Ortodossia, ció che era riconosciu- 
to dai tutti i papi di Roma (p. 65). 

La risonanza della politica ecclesiastica di Costantino IV in Occidente fu ben 
apprezzata, e in infatti il VI Concilio Ecumenico, da lui voluto, e stato tra ąuelli 
piu brillanti, celebrati in Oriente; anzi nelle lettere posteriori del papa Gregorio 
II (715-731) tale imperatore viene annoverato tra ąuelli che «hanno regnato in 
modo degno di Dio» (BEOTtpeitcbę) (p. 255). Anzi, «il comportamento di Costantino 
IV di fronte ai probierni della Chiesa era considerato dalPinizio del sec. VIII, cioe 
ben presto, come un esempio, che i papi di Roma avevano proposto in Occi¬ 
dente, e in seguito gli storici bizantini in Oriente. Fu anche ritenuto come Tanel- 
lo tra i primi imperatori che hanno imposto 1'Ortodossia e ąuelli che seguirono. 
Perció secondo papa Gregorio II, Costantino IV «ha regnato eon la stessa volonta 
e il consenso della Gerarchia». Anche i papi che succedettero a Gregorio II han¬ 
no espresso lo stesso apprezzamento di Costantino IV» (p. 255). Segno iconogra- 
fico di ąuesto e il bellissimo mosaico nella Chiesa di Sant’Apollinare in Classe a 
Ravenna raffigurante Timperatore Costantino IV. 

L’opera della L. e molto ben documentata e attinge da fonti di incontestabile 
valore scientifico; si distingue per oggettivita ed analisi critica e ąuindi rappre- 
senta un valido contributo alla storia bizantina, politica ed ecclesiastica. 


D. Salachas 
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Maypoyahe, Ai|iiXioę Arm., 'H iaropia rrję MTjrponólewę EAev6epovnóAe(i>ę, Unhersity 

Studio Press, Thessaloniki 2006, pp. 601 (La storia della Metropoli di Eleuthe- 

roupolis). 

L'autore, Aimilios Mavroudis, e professore assistente di Filologia Ellenica An- 
tica presso rUniversita Aristotelica di Thessaloniki. La presente monografia e la 
sua tesi dottorale brillantemente difesa summa cum laude presso la omonima 
Universita, per cui ricevette la paterna benedizione e le fervide congratulazioni 
di S.S. il Patriarca Ecumenico Bartolomeo I (lettere del 18 agosto 2004). 

L’A. premette che la Metropoli di Eleutheroupolis (eparchia ecclesiastica) co- 
stituisce oggi una delle eparchie cosiddette "Nuove Terre" (Nśai Xcópai), le ąuali 
si trovano entro i confini dello Stato di Grecia e sono affidate "modo vicario ad 
tempus" (ĆTiiTpOTiiKCoę Kai axpi KaipoO) alla Chiesa autocefala di Grecia, ma cano- 
nicamente sono sotto la giurisdizione spirituale del Patriarcato Ecumenico, il 
ąuale conserva su di esse inalienabili i suoi diritti canonici. Il libro e diviso in 
cinąue capitoli cui segue unAppendice contenente una serie di documenti atti- 
nenti alla storia della Metropoli di Eleutheroupolis (pp. 377-542). Ampia e la 
bibliografia dalia ąuale M. ha. ha attinto le sue informazioni (pp. 27-58), tra cui 
molti storici cattolici moderni, noti per i loro scritti e studi archivistici circa la 
"Hierarchia catholica” o la "Series episcoporum ecclesiae catholicae". In fine sono 
inseriti un riassunto delPopera in lingua tedesca (pp. 545-547) e un Indice gene¬ 
rale (pp. 551-601). 

I temi trattati nei cinąue capitoli sono: Cap. I: La fondazione del Vescovado di 
Eleutheroupolis, la sua antica ed attuale sede. Cap. II: La posizione del Vescovado 
di Eleutheroupolis nelle listę ecclesiastiche e la sua elevazione a sede metropolitana. 
Cap. III: I confini della giurisdizione spirituale del Vescovado (Metropoli) di Eleut¬ 
heroupolis dalia sua fondazione fino agli inizi del sec. XX. Cap. IV: Lo stato attuale 
della Metropoli di Eleutheroupolis. Cap. V: I Vescovi e Metropoliti di Eleutherou¬ 
polis dal sec. IX fino ad oggi. In ąuesto ultimo capitolo sono menzionati anche 
vescovi latini eon il titolo di Eleutheroupolis (Eleutheropolitanus) (pp. 367-373). 

Sulla linea delle ricerche di insigni storici moderni, come C. Eubel, G. Fe- 
dalto, R. Janin, P. B. Gams, J. Darrouzes, S. Salaville, ecc. in merito allelenco 
della Gerarchia latina nel medioevo e negli anni posteriori, l'A. riporta Tafferma- 
zione deH7ndex Sedium titulańum (nn. 92 e 964 del catalogo vaticano), secondo 
la ąuale «duae habentur eccl. tit. Eleutheropolitan. una in Macedonia Secunda sub 
metrop. Philippen., altera in Palestina Prima sub metrop. Caesarien». Perció il M. 
sostiene che non ci sono chiare testimonianze storiche circa 1’assegnazione di 
vescovi latini a Eleutheroupolis in Macedonia, anzi afferma che non c e mai sta 
una Gerarchia latina in ąuella regione macedone. Egli comunąue conclude che 
certamente ąuesti vescovi latini erano titolari e vescovi "in partibus infidelium" e 
non avevano alcun rapporto ne eon la Eleutheroupolis in Macedonia, ne eon 
ąuella in Palestina (p. 369). L’A. menziona 13 vescovi latini titolari di Eleuthe¬ 
roupolis tra 1703-1957, tra i ąuali anche il gesuita loannes Franciscus Foucąuet 
S.I. (21 marżo 1725-14 marżo 1741); nato nella regione della diocesi Aeduensis 
(Augustodunensis/Gallia), apparteneva alla Compagnia di Gesti e per molti anni 
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fu missionario nelle Indie orientaJi; eletto vescovo titolare di Eleutheroupolis il 
21 marżo 1725 mori a Roma il 14 marżo 1741. 

Comporre la lista esatta dei Vescovi e Metropoliti eparchiali di Eleutherou¬ 
polis dal sec. IX fino adesso non e impresa facile, poiche, come nota M., vi sono 
inseriti nomi inesistenti. Comunąue i Vescovi finora storicamente accertati sono 
in numero di 28. L’attuale e Crisostomo Avaghianos, eletto il 26 aprile 2004. 

Questa monografia di Aimilios Mavroudis, storicamente documentata e cor- 
redata da ampie notę, e un valido contributo alla conoscenza della Storia del cri- 
stianesimo ortodosso in Oriente, e in modo particolare del Patriarcato Ecume- 
nico e di ąuesta illustre Sede episcopale di Eleutheroupolis, la ąuale, sebbene 
oggi giuridicamente parte della Chiesa ortodossa autocefala di Grecia in ąuanto 
situata entro i confini della nazione ellenica, appartiene spiritualmente al clima 
del Patriarcato Ecumenico sotto la cui suprema giurisdizione e nelle cui listę 
viene storicamente annoverata. 


D. Salachas 


Nikolaou, Theodor (Hg.), in Zusammenarbeit mit Konstantin Nikolakopoulos 
und Anargyros AnaPLIOTIS, Ost- und Westerweiłerung in Theologie: 20 Jahre 
Orthodoxe Theologie in Munchen, EOS Verlag, Erzabtei St. Ottilien 2006, 317 
S., e 24,80. 

The twentieth anniversary of Orthodox Theology at the Ludwig Maximilian 
University of Munich (1984-2004) came at a time when the department of Or- 
thodox Theology, which had developed in a decade from a single Orthodox 
chair, seemed within an ace of faculty status. When early in 2004 University 
plans to suppress it "for financial reasons" became known, the papers sent for 
the projected celebrative Symposium were joined to others to form the present 
volume, Theology Expanding Eastward and Westward, and lend force to the plea 
for survival. 

The department of Orthodox theology started functioning in the summer se- 
mester of 1995/6 (Th. Nikolaou, "Orthodox Theology at the University of Mu¬ 
nich: 1984-2003", pp. 243-271). The idea of establishing a chair of Orthodox 
Theology was bom out of the ecumenical euphoria characterizing the post-Vati- 
can II period; Anastasios Kallis in the Catholic Faculty in Munich was succeeded 
in 2005 by Assaad Elias Kattan (p. 245). In establishing the Orthodox chair in 
1979 both Cardinal J. Ratzinger and his successor Cardinal Friedrich Wetter 
proved decisive (p. 166). 

"The Meaning of the Church Fathers for Theology and the Church Today’ 
(39-49) is reflected differently in the various Christian traditions, says W. Bien- 
ert. Thus, G. Larenztakis presents the Church Fathers as indispensable witnesses 
to living tradition, but does not ask whether there is a common patristic tradi- 
tion binding on all Churches. For Catholics, St Yincent of Lerins (d. before 450) 
developed what is considered to be the classical concept of dogma (p. 40). As for 
Protestants, Philipp Melanchthon (d. 1560) sought to establish an essential link 
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between the Reformation and the faith of the early Church (p. 46). A figurę, 
however, who refuses to fit into a neat definition of a universally accepted notion 
of a Church Father is Origen (d. 253/4) (p. 43). 

In his "Pseudomorphosis or complementariness?" (pp. 51-60) J. Oeldemann 
seeks to avoid the naive view that East is good and West is bad, as well as the 
temptation to idealize a certain period of Church history on the basis of which 
one would discriminate against subseąuent periods (p. 54). Yet even G. Flo- 
rovsky warned against identifying pro-Latin tendencies in the post-Reformation 
period with a crave for union, as Pjotr Mogiła goes to show (p. 56). After all, it is 
the Diaspora that madę Dialogue and the Renaissance possible (p. 55). With Uni- 
tatis Redintegratio, 17, Oeldemann argues for the complementariness of the East 
and the West (p. 57). Indeed, J. Zizioulas believes that Orthodox theology needs 
Western theology to overcome its own scholasticism (p. 57). One could add that 
there are areas where both sides could simply agree to disagree, as the "De Aux- 
iliis" controversy between Jesuits and Dominicans goes to show. 

H. Alfeyev reflects on "Orthodoxy between Soviet repression and the perspec- 
tives of a unified Europę” (pp. 87-92). From being a social outcast in the 90’s the 
Church can now count 100 million people in Russia and former member States 
of the USSR, yet without a blueprint for concrete action and with an ill trained 
clergy. The threat now comes from western European liberał agenda on 
abortion, euthanasia etc. (p. 92), especially sińce the Russian Orthodox Church 
ascribes great importance to the European Community (p. 92). 

In "Greek Painting Today" (pp. 143-152) A. Papas States that tradition and 
renewal do not mean the same thing in East and West. Aithough iconography as 
a liturgical art lays down a canon for the iconographer, a restrained develop- 
ment is not only not excluded, but it may even be easily documented in the dif- 
ferent epochs of iconography (p. 144). Papas decries what he calls fundamen- 
talism in iconography which would reduce it to merely copying icons (p. 144). 
While Photis Kontoglou (d. 1965) insightfully sought to free Greek iconography 
from Western "heretical" influences, his disciples reduced his teaching to “Kon- 
toglism" (p. 145). Some attention is then given to a related but neglected theme, 
Decoration, parsed out in design, decoration and art (pp. 145f). 

G. Larentzakis raises a perceptive ecumenical issue by asking which model of 
Union the Orthodox Church wants to implement (p. 117). 

From these few examples we may form an idea of the wealth of the offer and 
the hope for the futurę. 


E. G. Farrugia, S.I. 


Palamas, Gregorio, Luomo, mistero di luce increata: Pagine scelte, a cura di 
Michelina Tenace, Paoline, Milano 2005, pp. 272, € 18,50. 

Su Gregorio Palamas non mancano i libri e la stessa curatrice indica volumi- 
nose traduzioni in italiano. Questo e vero soprattutto per E. Perrella, che ha tra- 
dotto tutte le opere in tre grossi tomi eon il greco del Palamas a fronte, fornendo 
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una lunghissima introduzione (pp. vii-cxxix). Alla T. era accessibile al momento 
di preparare il libro solo il primo volume curato da Perrella, Atto e luce divina, 
Milano 2003, per non parlare delle traduzioni gia effettuate per La Filocalia, a 
cura di M. B. Artioli e M. F. Lovato, I-IV (Torino 1982-87). T. ricorre alle due 
diverse edizioni di Panaghiotis Christou, ma esisteva anche ledizione di J. 
Meyendorff, Gregoire Palamas: Defense des saints hesychastes (Louvain 1973); 
vedi T., L'uomo, mistero di luce increata, 82-85, 99. Per un commento critico ad 
alcune di ąueste edizioni si veda R. E. Sinkewicz (ed.), Saint Gregory Palamas, 
The One Hundred and Fifty Chapters (Toronto 1988, 56). 

Ecco ąuindi Timpianto del libro curato da T. Dopo un’introduzione a Pala¬ 
mas e alla sua opera (pp. 9-95), eon una Cronologia della Vita (in proposito peró 
ricordiamo che di recente A. Rigo ha proposto il 1357 come anno della morte di 
Palamas, e non il 1359), ella aggiunge una Bibliografia ragionata (mancano peró 
nomi come ąuello di Sinkewicz) e presenta i testi che seguono. Comprendono 
testi spirituali (“Tre Capitoli sulla preghiera e la purezza del cuore”, 111-117), 
omelie, per esempio, l’"Omelia sulla Nativita” (118-130) e fOmelia sulla Trasfi- 
gurazione" (131-146), lettere: "Lettera a Xene: ‘Diagnosi del desiderio malato’" 
(147-164), trattazioni dogmatico-spirituali, come “I comandamenti secondo 
Cristo" (165-180), selezione dal Tomos Haghioriticos, "Tomo agioritico dei santi 
esicasti" (181-195), "Sulla divinizzazione delluomo" (196-238), una selezione da 
uno scritto contro Acindino. Ultimo testo e fUfficio di San Gregorio Palamas" 
(239-244). Alla fine troviamo gli indici scritturistico (247-251), onomastico (252- 
257), analitico (258-265) e generale (267-272). 

Per principio, unantologia non puo includere tutto; si puó costatare comun- 
que 1'assenza di ąualsiasi testo di Palamas a proposito di Barlaam, che ha scate- 
nato tutta la discussione eon la sua polemica e di cui si e oceupato Fyrigos, ad 
esempio in Opere contro i latini (Citta del Yaticano 1998) e Dalia controversia 
palamitica alla polemica esicasta (Roma 2005). T. ha il merito di averci dato 
unantologia eon interessante scelta di testi, cercando di rendere le idee e i ter- 
mini di Palamas accessibili ad un vasto pubblico. 

E. G. Farrugia, S.I. 


Rizzi, Massimo, Le prime traduzioni del Corano in Italia: Contesto storico e attitu- 
dine dei traduttori. Ludovico Marracci (1612-1700) e la lettura critica del 
commentario coranico di al-ZamahSari (1075-1144), EHarmattan Italia, 
Torino 2007, pp. 249, € 25,00. 

NellTntroduzione, 1’Autore cita come punto di partenza il convegno tenuto a 
Praglia (PD) nel 1998, i cui Atti sono apparsi nel 2000 a Milano, col titolo, II Co¬ 
rano. traduzioni, traduttori e lettori in Italia. Uno dei traduttori studiati in quel 
convegno, Ludovico Marracci, di Torcigliano di Camaiore (LU), della Congrega- 
zone dei Chierici Regolari della Mądre di Dio, stampó il Corano in arabo, Alco- 
rani universus, Patayii, MDCXCVIII, ex Typographia Seminarii. Marracęi suddi- 
vide Topera in due grossi volumi, il primo, Prodromi ad refutationem Corani. II 
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secondo, Refutatio Alcomni, Corano in arabo, traduzione e commento in latino. 
Merito speciale del Man-acci e di basarsi su commenti musulmani, che A. C. 
Nallino identifica in una serie di tafasir, o commenti, di Baydawi, Suyuti, Za- 
manin, Ta‘Iabi e ZamahSari. Ma come notavo in un contributo al citato conve- 
gno del 2000 a Praglia, Marracci, nonostante la sua conoscenza dellarabo e di 
famosi commenti musulmani, si lascia prendere da una ingenerosa polemica. 

Il ricorso di Marracci a ZamahSari, erudito mu‘tazilita di origine persiana, 
vissuto dalPultimo quarto del secolo undecimo fino a circa la meti del secolo 
duodecimo, e cosi freąuente che l’A. di ąuesto libro fa una scelta di commenti 
del ZamahSari al testo coranico. Infatti riporta in arabo 37 brani coranici, di uno 
o piu versetti, tratti da 21 surę diverse e, prima di darne la yersione italiana in 
nota, aggiunge il relativo commento di ZamahSari tradotto da Marracci in latino, 
che Rizzi a sua volta traduce in italiano nella relativa nota. Anche Rizzi nota che 
Marracci fa spesso appello al commento di ZamahSari, piuttosto per polemizzare 
eon il testo coranico che per approfondime Tesegesi alla scuola di uno dei mag- 
giori commentatori islamici (p. 182). 

Comunąue il sacerdote cattolico Massimo Rizzi, studioso delParabo e del Co¬ 
rano, Autore del libro in ąuestione, desta sincera ammirazione per il suo impe- 
gno filologico ed esegetico maturato a Dar Comboni al Cairo e alllnstitut Ponti- 
fical d’Ćtudes arabes et islamiąues a Roma. Ć consolante il fatto che in varie 
diocesi italiane, sacerdoti cattolici, come TA. di ąuesto libro, studino la lingua 
araba e la religione islamica per rispondere alle domande dei fedeli cattolici e dei 
fedeli musulmani, che la convivenza comune dbggi comporta e prevedibilmente 
comportera ancor piu domani. 


V. Poggi, S.I. 


Sleiman, Jean Benjamin, Nella tmppola irachena [Libroteca paoline 81], Ediz. 

Paoline, Milano 2007, pp. 134, € 9,50. 

Un vescovo latino a Bagdad cera fin dal 1632, ma la situazione dei cristiani 
latini e orientali a Bagdad e oggi piu penosa e difficile che a quei tempi. La de- 
scrive il carmelitano arabofono che, dopo esser stato vescovo di Biblos, e nomi- 
nato arcivescovo latino di Bagdad alPinizio deJ 2000. Il suo libro, pubblicato 
originariamente nel 2006 eon il titolo Dans le piege irakien. Le cri du cceur de l'ar- 
cheveque de Bagdad (Presses de la renaissance, Paris), appare ora la versione ita¬ 
liana. Dopo una Presentazione di Roberto Sacco e la Prefazione delPA., il saggio 
pubblicistico si sviluppa in una decina di capitoli, una Conclusione e una Ap- 
pendice. sintetica della storia cristiana deUlraą. Mons. Sleiman traccia la situa¬ 
zione dei cristiani d’Iraq, caldei, siri-ortodossi, melkiti, armeni, curdi e Assiri di 
Oriente. A ragione l'A. paragona il calvario odiemo eon "il genocidio del 1933” 
ąuando le "diverse formę di protezione terminano in modo drammatico”. Ce 
una comune mancanza di sicurezza che affligge tutti gli iracheni, dovuta alla 
soppressione violenta delle istituzioni dello stato e alla oceupazione straniera. 
Ma c’e anche la condizione delle minoranze cristiane, che si vedono eąuiparate 
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agli occupanti "occidentali” e sono tentate di lasciare il territorio. “Considerati 
come crociati vengono trattati di conseguenza” (p. 94). Un famoso libro uscito 
nel 1994, Vie et mort des Chretiens d'Orient, sembra applicarsi profeticamente ai 
cristiani delllraą che in molti casi sono tentati di cercare la salvezza nella fuga. 
Eppure si era fatto molto nel Paese per il bene di quei cristiani. "II servizio uni- 
versale offerto dai religiosi, il centro giovanile fondato dai carmelitani, Tistruzio- 
ne universitaria dei gesuiti dagli anni trenta agli anni sessanta, cosi profetica 
nella sua dimensione interconfessionale e interreligiosa, gli ospedali cattolici 
aperti a tutti" (pp. 81-82, 85). La tipografia dei Padri domenicani e tra gli altri il 
libro del Padre Fiey OP, Mossul cristiana che dovette cambiare il titolo, per vole- 
re della censura statale, in Le rovine cristiane di Mossul. Chi legge dietro le righe 
non manca di condividere le dolorose constatazioni dell'A.; "Contro la guerra 
preventiva sarebbe servita un'azione diplomatica preventiva che non c’e stata. La 
crociata contro il terrorismo e uno slogan dagli effetti deleteri, interpretato come 
guerra contro i musulmani" (pp. 109-110). La conclusione e gia annunciata dal 
titolo: "Oggi il cristiano iracheno si sente in trappola". 

V. Poggi, S.I. 


ŚpidlIk, TomaS, Piccole perle dei Padri della Chiesa, Brevi riflessioni, Gribaudi, 

Milano 2007, pp. 110, € 7,50. 

II titolo originale di ąuesto libro, tradotto dal ceco da Laura Rescio, e Cir- 
kevni otcove, Karmelitanske nakladatelstvi, Kostelni Yydfi 2006. 

Il primo grado dellecumenismo e la reciproca conoscenza. In tal senso 
lltalia puó considerarsi all’avanguardia riguardo alPOriente cristiano, conside- 
rando Timpressionante ąuantita di pubblicazioni che sin dal dopoguerra sono in 
ąuesto Paese in costante crescita. Si veda in proposito il libro appena uscito di 
Aldino Cazzago, // cristianesimo orientale e Noi. La cultura ortodossa in Italia do- 
po il 1945, Jaca Book, Milano 2008. Non a caso 1’autore lo dedica al cardinale 
ŚpidlIk (assieme a Yannis Spiteris e Robert Taft), dato il merito che a Lui spetta 
nella diffusione in Italia della conoscenza della spiritualita orientale. Se la mag- 
gior parte dei libri di tipo divulgativo Ś. li scrive in italiano, in ąuesto caso, 
1'editore si e awalso di un testo pubblicato gia in lingua ceca, tradotto eon com- 
petenza da Laura Rescio. Come pochi altri il nostro autore sa varcare i limiti del 
ristretto ambito accademico e rendere accessibili i frutti delle sue ricerche patri- 
stiche anche a chi non e addetto ai lavori, ma ugualmente affamato di nutri- 
mento spirituale. Compito ąuesto a cui egli si dedica particolarmente negli 
ultimi anni corne professore emerito del PIO. II presente libro tascabile e una 
piccola antologia divisa in 4 capitoli che contengono 10 temi sviluppati sempre a 
partire da una brevissima citazione patristica. Viene data cosi la parola a 25 
Padri, ąuasi tutti orientali, alcuni dei ąuali, come Giovanni Crisostomo, tornano 
piCi volte ma su temi diversi. Ad esempio il capitolo intitolato "Conosciamo 
luomo generato dal Dio incarnato" e articolato nei seguenti temi; Conosci te 
stessol La coscienza. La libertii. U cuore. Basta volere. La forza dellintenZione. La 
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vita del corpo. II sesso. Malattia e salute. Ecologia spirituale. Gia ąuesto semplice 
elenco lascia intuire che Tautore anche qui fa valere ąuello che rende i suoi libri 
COSI ricercati, Tarte cioe di interpretare i Padri a partire dalia vita concreta del 
cristiano di oggi. Ć, infatti, ąuesta la dichiarata intenzione che Tautore nella pre- 
fazione esprime cosi: "Ć come una manciata di piccole perle che ognuno potrą 
da solo infilare sul filo della sua vita personale” (p. 8). Le perle sottolineano la 
bellezza esteriore della persona che le porta. I pensieri dei Padri, spiegati dal 
cardinale Śpidlik, fanno scoprire la bellezza della vita spirituale. Un ulteriore 
approfondimento di essa e favorito dalia bibliografia eon aceurata indieazione 
delle fonti utilizzate. 

R. Ćemus, S.I. 


Tedros AbraHa, II Gddl di Abuna Ddmyanos, santo eritreo (XIV-XV sec.)- Edizione 
del testo etiopico e traduzione italiana [Patrologia Orientalis 223 (50,2)] 
Brepols, Turnhout / Belgiąue 2007, pp. 125, € 46,00, 

II gddl di Abuna Damyanos viene ad arricchire la nostra conoscenza della gia 
copiosa letteratura agiografica scritta in lingua ga'az, e pubblicata specialmente 
nel ventesimo secolo. Fu Carlo Conti Rossini a rimarcare Timportanza di ąuesto 
genere letterario a cui dedicó gran parte dei suoi studi, dando alle stampe un 
numero notevole di tali testi in lingua etiopica e traduzione italiana. 

Ledizione del testo etiopico e la traduzione italiana, si deve a Tedros Abraha, 
affermato e noto etiopista per le sue numerose e significative pubblicazioni, spe- 
cie in Athiopistische Forschungen, Studi e Testi della Biblioteca Yaticana, Orien- 
talia Christiana Periodica, Encyclopaedia Aethiopica e negli Atti delle Conferences 
of Ethiopian Studies tenutesi in ąuesti ultimi anni. ed ora nella Patrologia 
Orientalis, dove ąuesto e il secondo gddl che viene pubblicato, dopo gli “Atti di 
Banadlewos (1303-1400)”, apparsi nel 1998 (T. 48, N° 213). 

II santo protagonista del gddl (termine che lo studioso non traduce, per Tina- 
deguatezza a renderne il significato delle parole "Atti, Vita, Agonę, Combatti- 
mento spirituale” eon cui viene reso comunemente nelle lingue occidentali) e 
Abuna Damyanos. Questi — come la stragrande maggioranza dei personaggi ve- 
nerati nella Chiesa etio-eritrea — era un monaco, eritreo di origine, sconosciuto 
fino ad ora al di fuori di uno stretto ambito locale, appartenente alla famiglia del 
monachesimo eustaziano che nei documenti compare alla ąuarta generazione 
spirituale della discendenza da Eustazio, la ąuale ebbe un ruolo assai importante 
nel decorso della vita sociale e religiosa delTEtiopia. Tuttavia, a differenza di cio 
che si e verificato per altri membri del suo stesso ordine, il nome di D. non e pro- 
fessato da suoi figli spirituali ne e attribuito a chiese o monasteri, e la sua com- 
memorazione non e celebrata dal sinassario che peraltro commemora altri santi 
omonimi: Damiano 35° patriarca di Alessandria (18 sdne = 20 giugno) e i fratelli 
Cosma e Damiano (23 sdne = 29 giugno), ai ąuali personaggi deve essere stato 
attinto il nome del nostro. D., nato da nobile famiglia nel Bur, nel trentatreesimo 
anno (1380/1) dalia venuta in Etiopia del metropolita Salama “il traduttore”, do- 



ORIENTALIA CHRISTIANA PERIODICA 2008 INDICATIONES 


269 


po essersi coniugato, lascio la sposa per dedicarsi alla vita monastica in Dabra 
Salam, il monastero di Abuna Muse, nel Saraya, dove fu economo della comuni- 
ta, e ricevette il diaconato e il sacerdozio. II santo fondó il monastero di Dabra 
Sina e un altro a Zager nel Tigre; nel suo costante peregrinare in varie localita 
dell’Eritrea sostenne spesso 1'aggressione delle fiere e dei predoni, ebbe inoltre 
ad operare la prodigiosa guarigione di una donna gravemente ammalata. 

La pubblicazione e composta da: Introduzione (Le fonti, p. 5; Ortografia dei 
codici A e B, p. 7; La lingua: a) Morfologia e sintassi; b) Stravolgimenti nełlordine 
dei lemmi', c) Formę desuete] d) Lo stile, p. 7; La vita di Abuna D., p. 12; Dati bio- 
grafici di Abuna D. che emergono dal ciclo dei Santi Eustaziani e del suo gddl, p. 
13; Una nota sulla edizione gaaz e sulla traduzione italiana, p. 15; Abbreviazioni 
bibliografiche, p. 17; Sigle e simboli, p. 21); II gddl di Abuna D. (pp. 22-117: testo 
e traduzione); Indice biblico (pp. 119-121); Indice dei nomi (pp. 122-123); Som- 
mario (pp. 124-125). 

Nel testo etiopico vediamo eon piacere che 1’editore — ció che non fa abi- 
tualmente nelle sue pubblicazioni — usa porre tra una parola e 1'altra i tipici due 
punti, come tutti i mss. e la maggior parte degli stampati anche nelle lingue 
amarica e tigrina. Molto utile 1'introduzione di una scansione in 120 paragrafi 
eon rispettivi titoli. Particolarmente apprezzate sono le annotazioni riguardanti 
le citazioni di testi biblici e liturgici dovute alla peculiare preparazione dello 
studioso nella conoscenza delle lingue etiopiche (gaaz, tigrino e amarico) e bibli- 
che e nel suo uso ąuotidiano dei libri sacri propri della Chiesa alessandrina etio- 
eritrea. Ć dato cosl al lettore il piacere di leggere, in ąuesta e nelle altre pubbli¬ 
cazioni di Tedros Abraha, osservazioni e notę che non si possono riscontrare in 
altri studi anche tra gli autori piu preparati. Assai numerosi sono le citazioni e i 
riferimenti scritturistici individuati nei libri canonici e apocrifi (pp. 119-121) e in 
altri testi, liturgici e non, ąuali: Mdshafd Odddase (Messale: pp. 23, 52, 58, 88, 
96), Mdshafd Ziq Wd-Mdzmur (Libro delfinnario e dei canti: p. 23), Sinassario 
(pp. 25, 43, 51), Patericon (p. 32ss), Mdshafd Gdnzdt (Libro dellawolgimento dei 
morti: p. 39), Wuddase Maryam (Lodi di Maria: pp. 39, 48, 108), Arganond Ddngdl 
(Organum di Maria Yergine: p. 39), Atti Apocrifi degli Apostoli (p. 54), Fdtha 
Ndgdśt (Legislazione dei Re: p. 58), Anądsd Bdrhan (Porta della luce: p. 67), Mi- 
racoli di Maria (pp. 69, 102), Mdlkd‘a Guba’e (Collezione di effigi: p. 70), Mdlk3‘a 
Wuddase (Effigie delle Lodi: p. 71), Mdnna Sdlotat (Manuale di preghiere: p. 76), 
Collectio Monastica (p. 78), Sinodos (p. 91), Mar Yshaq (Isacco di Ninive: p. 94), 
Ardgawi manfdsawi (Yecchio Spirituale: p. 95), Kidan Zdndgh e Kidan Zdsdrk 
(Testamentum matutinum e Testamentum vespertinum: p. 96), Mdshafd Fdlasfa 
(Libro dei filosofi: p. 102), Gadla Fiqdtor [Gddl di Yittore: p. 117). 

Nella scorrevole lettura, si incontra ąualche inevitabile lapsus calami: in co- 
pertina e pp. 1, 3: "Demyanos” per “Dhmyanos”; p. 61, nota 21 e passim: “Mikael" 
per "Mikael"; p. 71, nota 50: "Malk'aa" per "Malk3'a”; p. 93 e passim: “Zawga Mi¬ 
kael e eon Amata Tansae" per "Zawga Mikael e eon Amata T3nsa'e"; p. 94, nota 
9: "Mar Ysaq" per "Mar Yshaq". 


O. Raineri 
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Urvoy, Dominiąue et Marie-Therese, Laction psychologiąue dans le Corarr [Patri- 

moines, Islam], Les Ćditions du Cerf, Paris 2007, pp. 104, € 18,00. 

Alla base della tematica affrontata da ąuesto libro ce una constatazione di 
specialisti. Jacąues Jomier, OP, nel capitolo IX del suo Dieu et 1'homme dans le 
Coran, del 1996, scrive; “II giro dbrizzonte su Dio e Tuomo nel Corano sarebbe 
incompleto se mancasse Tesame di un fenomeno freąuente: il musulmano e si- 
curo della sua fede, persuaso della sua evidenza, anzi sospetta che ąuanti non 
ammettano ąuesta indubitabile certezza manchino di lealta. Si tratta di coinci- 
denza casuale? 6 forsę condizionamento etnico o della cultura? Oppure ąuesta 
certezza psicologica 6 legata direttamente alPinsegnamento del Corano?”. 

Marie-Therese Urvoy che pubblica a ąuattro mani eon il marito Dominiąue, 
ąuesto saggio, afferma nella Introduction a una Festschrift dedicata appunto a 
Padre Jomier, che ąuesto "problema centrale, eppure misconosciuto, della cer¬ 
tezza psicologica del musulmano, lo consideriamo, mio marito e io stessa, un 
modello e una sorta di miracolo... Percio e stata per noi una gradita sorpresa 
constatare che anche Roger Arnaldez, senza previa concertazione fra noi, con- 
divida la stessa convizione (En hommage au pere Jacąues Jomier, OP, 2002, In¬ 
troduction p. 14). Infatti Arnaldez deplora che vari islamologi, pur conoscendola, 
non riflettano su ąuesta certezza psicologica del musulmano, che sorprende, 
soprattutto nella nostra epoca, che sembra dubitare di tutto. Infatti i grandi fra i 
dotti deirislam e a fortiori i semplici fedeli, sono segnati da una fede profonda 
che esclude ogni minimo dubbio" ivi, R. Arnaldez, Preface, p. 8. 

I coniugi Urvoy cercano 1'origine di tale certezza e la trovano nel testo corani- 
co che conduce il fedele, per deduzione, a presupposti impliciti il cui argomento 
probativo si awale di meccanismi psicologici sociali. C era alPinizio un certo di- 
venire diacronico del testo cui e seguita una definitiva fissazione a un certo mo- 
mento. II variare del testo coranico di cui ci sono prove, non ultima la scoperta 
di antichi Corani yemeniti, si arresta eon Pimposizione del codice del terzo calif- 
fo ‘Uthman. Ma, anche nel testo consacrato, Panalisi sperimenta che Pordine dei 
yersetti mira a dire complessivamente piu di ąuanto direbbero isolatamente, 
mettendo in moto meccanismi mentali che conducono il fedele alla certezza. Ci 
sono accentuazioni ripetitive, effetti strutturali, processi subliminali e proiezioni 
di temi uno sulPaltro. Questa azione psicologica ha lo scopo di sostenere Pimma- 
gine del Profeta che costituisce la seconda parte della professione di fede islami- 
ca. Ce, spesso, a confermare la certezza, la sfida o tahaddi lanciata ai con- 
tradditori del profeta, di produrre un testo altrettanto sicuro e bello che ąuello 
coranico, nella convinzione che il Corano e inimitabile. (Cf. un esempio di tale 
sfida, Introduction, pp. 27-31). 

Venendo al saggio vero e proprio troviamo, nel primo capitolo, o dei procedi- 
menti ritmici, il concetto di "accelerazione, ąuale segno immediato di esaspera- 
zione”. Gli Autori esemplificano, citando la sura LXVIII o del ąalam. Si passa dal 
tono misurato dei versetti 5-9, alPesasperazione dei yersetti 10-16. Eppure i 
tafdsir o commenti si fermano sulPesasperazione. Soltanto dopo una digressione 
di 27 versetti si torna allo stile dei versetti 5-9. 
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Un altro elemento promotore di certezza e il procedimento ritmico alternan- 
te. Un esempio e la sura Ila al-baqara o della vacca Dal versetto 40 al 74 c’e po- 
lemica eon gli ebrei. Ma eon il versetto 75 incomineia unalternanza ritmiea sulla 
eonvivenza fra musulmani e ebrei. 1 versetti 75-82, in terza persona, sono diretti 
ai eredenti; 83-87 in seeonda persona, agli ebrei; 88-91 in terza persona, ai ere- 
denti. Il versetto 92 piu la meta di 93 in seeonda persona, agli ebrei. Un ąuarto 
del versetto 93, in terza persona, ai eredenti. Un ąuarto di versetto di fine 93, in 
seeonda persona, agli ebrei. Gli Autori notano che commentatori anche famosi, 
per es. Tabari, ZamahSari e Razi non rilevano esplicitamente ąuesto procedi¬ 
mento. Semmai Razi lo ritiene di efficacia universalizzante. 

Nella sura Ilia, le alternanze contemplano raddoppi: i versetti 2-5, in terza 
persona singolare, sono rivolti ad Allah; cosi pure il versetto 6, in terza persona 
plurale. II versetto 7 e 1’inizio del 9, in seeonda persona, si rivolgono ad Allah, 
come la fine del versetto 9 e il 10, in terza persona; la meta del versetto 11, in 
prima persona, da la parola ad Allah; la fine de versetto 11, in terza persona 
chiama Dio terribile nel punire. Questa tecnica combina 1'alternanza eon il mar- 
tellamento. Puo aggiungersi la tecnica del Leitmotiv, come nella sura XXIV, ał- 
Nwr. 

Nel capitolo secondo del saggio si affrontano i processi strutturali tra i ąuali 
ce la ripetizione, o takrar. Se un dato riappare piu volte, si chiama tadhyil se e 
ripetuto nella frase seguente, ziydda se enfatizzato in crescendo. II Corano usa la 
ripetizione non solo delle singole voci ma anche di intere strutture: per esempio 
descrive Tidentita dei vari profeti eon lo stesso schema nella sura XXVI al- 
shuara o dei poeti; descrive la nascita miracolosa del Battista e di Gesu sei-ven- 
dosi dello stesso modulo o modificandolo appena: il Battista nasce da un’anzia- 
na fino allora sterile e Gesu nasce da una vergine. 

Venendo ai processi subliminali del terzo capitolo non e corretto limitare 
Tislam al monoteismo. Ce infatti la seeonda parte della professione di fede o del 
profetismo di Muhammad, che fa del Corano la stessa Parola di Dio e pone il 
Profeta a livello di Abramo e di ąuanti hanno creduto in lui. Un tema principale 
e un tema secondario si incrociano per introdurre subliminalmente un terzo te¬ 
ma surrettizio. Un esempio si verifica nella sura XLVII al-qitdl, combattimento. 
Tema principale sono gli atti umani. Tema secondario, il combattimento. Conse- 
guenza; il combattimento contro gli infedeli. Critica di chi obbedisce soltanto 
parzialmente. "Non appellatevi alla pace ąuando e chiaro il vostro vantaggio". 

Il capitolo ąuarto del saggio studia 1’efficacia probativa degli argomenti co- 
ranici. La terminologia e molteplice: burhdrt, hujja, sułtan. II primo termine e 
prova, senza ulteriore precisione. II secondo e argomento perentorio. II terzo, si- 
gnifica potere, facolta e solido argomento. TaWolta Targomentazione probante 
puó avere duplice aspetto, longitudinale e trasversale. Ne da un esempio la sura 
XXI al-anbya o dei profeti. 

Il saggio si conclude eon una Postface. Riaffermando ąuanto e stato notato, 
che i commentatori islamici non rilevano di solito il fattore di certezza presente 
nel Corano, i coniugi Urvoy segnalano nuovamente come la certezza riguardi 
soprattutto la seeonda parte della professione di fede islamica, che Muhammad 
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e Profeta di Dio. Sulla prima parte cioe sul tawhid o unicita di Dio, il Corano 
avrebbe innalzato un maro di cemento contro ogni dubbio. Diversa e la situa- 
zione sulla seconda parte della shahada, perche a ąuella ii Corano eleva intorno 
una clausura invalicabile. II Corano procede indirettamente attraverso vie di 
persuasione. Oltre alla fede in un Dio unico e alla necessaria sottomissione a lui, 
bisogna mettere in conto gli effetti psicologici sul musulmano che legge il Cora¬ 
no, circa la persona del Profeta e sui rapporti dei credenti eon i seguaci di altre 
religioni. 

Tutto ąuesto devono meditare gli adepti del dialogo religioso se credono er- 
roneamente che saltando a pie pari la storia risolvano le difficolta incontrando il 
puro messaggio spirituale del Corano. 

Ouesto libro di appena un centinaio di pagine basato su una lettura attenta e 
ripetuta del Corano, aiuta a capire meglio la certezza che il musulmano attinge 
dal suo libro sacro e come sia utopistico suggerirgli una lettura diversa da ąuella 
che fa da secoli. Questo lavoro dei coniugi Urvoy fa venire in mente ąuanto scri- 
veva Gustav Mensching a proposito deWAbsolutheitsanspruch del cristianesimo e 
deirislam; Zum Phdnomen des Absolutheitsanspruchs im Chństentum und im 
Islam, in Der Orient in der Forschung ('Festschrift filr Otto Spies), Wiesbaden 
1967, 444-452. II fenomeno si verifica anche per Febraismo. Mose dice infatti al 
suo popolo "Quale grandę nazione ha la divinita cosi vicina a se, come il Signore 
nostro Dio e vicino a noi ogni volta che lo invochiamo? E ąuale grandę nazione 
ha leggi e normę giuste come e tutta ąuesta legislazione che oggi vi espongo?” 
(Dt 4,7). Piętro dice riguardo a Gesu “In nessun altro c e salvezza; non vi e infatti 
altro nome dato agli uomini sotto il cielo nel ąuale e stabilito che possiamo esse- 
re salvati!" (At 4,12). Ebrei e Cristiani sono anche loro assolutisti e devono te- 
neme conto se vogliono dialogare eon i Musulmani. 

V. Poggi, S.I. 


Yadakkekara, Benedict, Origin of Christianity in India: A Historiographical 

Critigue, (2"^^ edition). Media House, Delhi 2007, pp. 392, Rupees 395. 

This book is the revised edition of the authors Origin of Indias St Thomas 
Christians: A Historiographical Critigue, Media House, Delhi 1995. It traces the 
origin of Christianity in India from the mission of the Apostle Thomas. Recently 
this subject aroused some fresh interest when Pope Benedict XVI, in his Wednes- 
day catechesis on St. Thomas the Apostle on 27 September (the pope had started 
the series of catechesis on the apostles with St. Peter on 7 June 2006), affirmed 
the apostle’s mission in north-western India (that is, Parthia, according to Ori- 
gen) but virtually denied his apostolate in south India, aithough Pope Pius Xn 
had proclaimed St. Thomas the Apostle of India in 1952 chiefly on the basis of 
the latter mission. Responses in India to the catechesis ranged from surprise 
through muted pain to open debate and public outrage. A rectification appeared 
on the Yatican website on 27 November to the effect that St. Thomas is the apos¬ 
tle not only of north-westem India but also of south India. Now not a few were 
perplexed at this Yatican alternation between No and Yes in ąuick succession. 
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In this context the present work should be welcome, although it makes no 
reference to the above mentioned episode, which was too close to the publica- 
tion datę. A striking novelty of the second edition is that it features in the be- 
ginning fives "messages” or appreciations, three of which by ecclesiastics. They 
are quite positive but obviously are not related to the above-mentioned papai 
episode. In the “Preludial Notes” the author States: "The contents have been 
thoroughly revised and updated, while fresh input has gone into the making of 
its new perspective’’ (p. 5). Nevertheless, he ąualifies the revised work surpris- 
ingly as a "rehash," which has the following dictionary meaning: "n. materiał re- 
hashed. v.tr. put (old materiał) into a new form without significant change or 
improvement” (Concise Oxford Dictionary, 1995). According to the morę recent 
Oxford Advanced Leamers Dictionary of Current English (2005), to ąuałify a work 
as “rehash” is to express ‘‘disapproval.” The language of the book has indeed 
been revised, the setup is better and the bibliography has been partiałły updated. 
The subtitłe, “a historiographicał critiąue," declares the intention of the author 
“to make the tradition yiełd a history which can be historicalły coherent and sci- 
entificałly verifiabłe” (p. 28; ed, p. 6). He recognizes that in this attempt the 
ałmost compłete absence of chronological coordinates in the Indian tradition is 
a methodologicał hurdle for the historian (p. 213; ed., p. 341). He attempts to 
oyercome it by presenting the south Indian tradition about St. Thomas as 
"consistent,” ]iving, welł-rooted in the łife and customs of the peopłe. 

The author "is a research scholar at the Capuchin Historical Institute (Romę), 
and teaches Franciscan Mission History at the Pontificał University Antonia- 
num” (błurb). His work was originałly a doctorał dissertation presented to the 
Facułty of Church History, Pontificał Gregorian University, Romę. The book is 
divided into three łong chapters, each averaging about a hundred pages and with 
severał divisions and subdivisions, not alł of which seem to fit in łogicałły under 
the main headings, which are as fołłows; 1) Earły Christianity in India; Traits of 
Identity; 2) Origin of Indian Christianity in Historiography; 3) Historiographicał 
Critiąue on Origin of Indian Christianity. The work is repłete with citations of 
authors from the beginning tilł the end (which is informative but can at times be 
disconcerting reading). Many traditionał features and institutions of the 
Thomaschristians have been dealt with (their name nasrdni, yógam, archdeacon, 
hierarchy, etc.) without it being ałways elear how they contribute to the central 
argument about the apostołic origin of Indian Christianity. The main thrust of 
the work, however, is that the Indian tradition about the Apostle Thomas is 
independent of the apocryphal Acts of Thomas and that it is uniąue, ancient, 
definite, constant, conerete and consistent; and therefore trustworthy or 
historicalły true. V. States; 

It [the tradition of the Indian Christians] is ąuite unlike a loose and vague 
belief among the populace precisely because the community has with consis- 
tence kept the arrival, the mission and the death of Apostle Thomas insepa- 
rably linked with certain specific families, situations and places. The tradi¬ 
tion points to definite spots as having been in association with the Apostle, 
e.g., the place where the Apostle landed, or preached or died.... One of the 
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most striking features of the tradition of the Indian Christians is the consis- 

tency with which it has been maintained and religiously handed down by the 

community (p. 121; 1®' ed., pp. 134-135). 

This methodological approach has madę the present reader reflect. Behind it 
seems to lurk the philosophical or epistemological theory about consistency as 
the criterion of truth, a theory that departs from the Aristotelian-Scholastic the- 
sis that truth is conformity of the intellect with the object of knowledge. Indeed, 
this conformity cannot always be verified, and then consistency may be resorted 
to as guarantee of the truth. But consistency is a criterion to be used with care 
and may not apply in all branches of knowledge. History and in particular criti- 
cal hagiography have demonstrated how unfounded or baseless certain tradi- 
tions have been, although they were ąuite “definite, concrete and consistent.” 
Truth is consistent, but not all that is consistent and concrete is true. 

It is indeed a fact of history that around historical figures false traditions 
have grown, which are nevertheless "definite, concrete and consistent.” Such 
are, for example, the figures of St. Martin, St. Patrick, St. Francis of Assisi and 
several others whose lives posterity has encrusted with legends and adorned with 
fioretti. This applies in the secular sphere, too. For example, tradition has 
planted the oak of Alexander the Great and constructed the houses of the Latin 
poets Horace and Yergil. Tourists in Yerona are shown the palaces of the two 
lovers Romeo and Juliet, the young hero and heroine in Shakespeare’s homony- 
mous tragedy, and even their tombs have been identified and are routinely 
pointed out to gaping visitors. These are examples of "definite, concrete and 
consistent” traditions, which are nevertheless historically false. If these three at- 
tributes do not stand the test as criteria of truth in these examples, one may ask 
whether the tradition about the Apostle Thomas in India is to be regarded as 
true simply because it is definite, concrete and consistent in its several ramifica- 
tions dealt with in the present work. 

In a recent book, published ten years after the present work was published in 
its first edition, Paolo Siniscalco observed: “The vast majority of Western schol- 
ars do not think that the Apostle Thomas went to India to preach the gospel of 
Christ. On the contrary, many Indian scholars think that he did” (Paolo Sinis¬ 
calco, Le antiche Chiese ońentali: Storia e letteratura, Citta Nuova, Roma 2005: 
"La maggior parte degli studiosi Occidental! non credono che Tapostolo Tomma- 
so si sia recato in India, portandoci il messaggio di Cristo. Di parere contrario 
sono molti studiosi indiani” (p. 236). We have to wait and see whether those 
Western scholars who do not see eye to eye with the Indian scholars will now do 
so after reading the present work in its enhanced second edition. Several indi- 
vidua) points in it are well madę. But the overall effect on one privileged reader 
at least seems to have been "uncertain”: Dr. K. N. Panikkar concludes his Fore- 
word to the volume with the “hope that this excellent foray into the historiogra- 
phy would stimulate further research into this yet uncertain but significant as- 
pect of history.” 


G. Nedungatt, S.I. 
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Vergani, Emidio e Sabino ChialA, (Cur.), Storia, Cristologia e Tradizioni della 

Chiesa Siro-Orientale. Atti del 3° Incontro sulbOriente Cristiano di tradizione 

siriaca, Milano, Biblioteca Ambrosiana, 14 maggio 2004 [Ecumenismo e 

Dialogo], Centro Ambrosiano, Milano 2006, pp. 160, € 14,00. 

£ lodevole riniziativa degli incontri ambrosiani sulla tradizione cristiana si¬ 
riaca, incominciati nel 2002, eon la partecipazione del metropolita siro-orto- 
dosso di Aleppo, gia alunno del Pontificio Istituto Orientale, S. Ecc. Mor Grego- 
rios Ibrahim Hanna. Lanno seguente era invitato al secondo incontro del 28 
marżo 2003 il vescovo siro-ortodosso Mor Julius Cicek, impareggiabile calligrafo 
siriacista, scomparso nel 2005. Si veda la recensione del secondo incontro re- 
datta da M. Nin in OCP 72 (2006) 346-347. A ąuesto terzo incontro del 14 mag¬ 
gio 2004 era presente il teologo della stessa Chiesa siro-ortodossa, Patros 
Youkhana Patros. 

Gli Atti sono suddivisi in due sezioni: la prima si oceupa della Bibbia in si- 
riaco e della cristologia della Chiesa di Oriente. Mons. Cesare Pasini, ex alunno 
del Pontificio Istituto Orientale, gia vice-prefetto della Biblioteca Ambrosiana e 
attualmente prefetto della Biblioteca Yaticana, descrive un tesoro conservato 
neirAmbrosiana, cioe la Bibbia siro-peshitta del codice B 21. La siro-esaplare del 
codice C 313 era gia stata trattata nel secondo incontro del 28 marżo 2003. II 
frontespizio del cod. B 21, vergato da mano ottocentesca, probabilmente dal 
Dottore delhAmbrosiana Antonio Giggi, informa che il manoscritto fu diviso in 
due ripartizioni, rispettivamente di 175 e 155 fogli, eon restauro della corretta 
numerazione; il codice era giunto all'Ambrosiana tramite un certo Michele ma- 
ronita nel 1611. Proveniva dal monastero Dayr al-Suryan di Wadi a!-Natrun o 
deserto di Scete, costruito da monaci siriani oriundi per lo piu di Takrit, sede del 
mafriano siro-occidentale. Sarebbe stato Abu ‘Ali Zakkaria, figlio di Giovanni di 
Takrit, a copiare il codice, gli anni 1006-1007, per donarne un esemplare al mo¬ 
nastero Dayr al-Suryan. Un altra nota al termine del codice informa che fu re- 
staurato dal monaco Ya‘qub, lo stesso che si prende cura del commento ai van- 
geli di Dionigi bar Salibi, conservato alla British Library. Mons. Pasini ridimen- 
siona un poco la sovrastima di Ceriani per la siro-peshitta delFAmbrosiana. Ce- 
riani la datava al VI secolo, mentre il Noldecke la attribuiva al VII. Dal 1976 i 
giudizi sulla siro-peshitta ambrosiana sono piu cauti: si riscontrano numerosi 
errori degli scribi e varie lezioni uniche hanno scarsa probabilita di essere origi- 
nali. Tuttavia negli Atti del convegno su Ceriani pubblicati a Gerenzano nel 2007 
e recensiti in OCP 73 (2007) 373-374, il siriacista Vergani conserva grandę am- 
mirazione per il Ceriani. 

Ouanto alla terminologia cristologica della Chiesa Assira d'Oriente, ne tratta 
il teologo di quella Chiesa, Patros Youkhana Patros; Kyana = natura, usia = es- 
senza, qnoma = ipostasi, parsopa = persona. Diverso e l’uso che le Chiese fanno 
di questi termini. Per le Chiese caleedonesi, cattoliche e ortodosse, in Cristo ci 
sono due naturę e una sola ipostasi. Invece le Chiese copto-ortodossa, armeno- 
ortodossa e siro-ortodossa, attribuiscono a Cristo una sola natura e una sola ipo¬ 
stasi, e perció sono chiamate miafisite. La Chiesa assira d’Oriente vede in Cristo 
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due naturę, due gnoma o ipostasi e un solo parsopa. Lambiguita e nel termine 
gnoma o ipostasi. Infatti gnoma e applicato alla Trinita dai Padri cappadoci. E 
Babai il Grandę lo avrebbe applicato alla cristologia. Questa priorita asserita da 
Patros non sembra accordarsi eon il fatto che Mar Aba sarebbe il primo ad af- 
fermare che due naturę suppongono due ipostasi. In Cristo ci sono due naturę. 
Deve esserci anche duplice gnoma o ipostasi. Ma Tunita del Cristo e salva per 
ambedue, grazie alPunico parsopa. 

La seconda parte del volume e dedicata alla storia e ai Padri della Chiesa si- 
ro-orientale. La apre Riccardo Contini, Uorizzonte linguistico della Chiesa di Per- 
sia: considerazioni preliminari. Lo studioso prende in considerazione un vasto 
territorio geografico durante un lungo periodo di tempo e suddividendo Tindagi- 
ne in zonę distinte: Mesopotamia, Iran, regioni di lingua araba, Asia centrale, In¬ 
dia. In Mesopotamia e diffuso il siriaco classico, 1’aramaico manicheo, 1’aramaico 
giudaico, il babilonese e il mandaico. Nelllran il siriaco prevale a fianco del 
greco dei cristiani deportati dairOriens romano. Come dice 1’iscrizione del gran 
sacerdote mazdeo Kirdir, sono due cristianita parallele, di lingua greca e di 
lingua semitica. Le regioni di lingua araba usano l’arabo antico, Taramaico, il 
nordarabico, forsę il sudarabico, lingue medioarabiche e indiane. Usano anche il 
siriaco come lingua diplomatica e della cultura. Nello Yemen si usava il suda¬ 
rabico antico, il sabeo tardo, Tetiopico e il siriaco per le comunita miafisite. In 
Asia Centrale gli anticaleedonesi usano lingue turciche e in India lingue dravi- 
diche. 

Ephrem Carr, Le scuole esegetiche nella tradizione della Chiesa Orientale. II 
primo esegeta studiato e Taziano, nato nella tetra degli Assiri, educato in Occi- 
dente e in seguito stabilito in Mesopotamia. Predilige il senso letterale rispetto a 
ąuello allegorico. Lo stesso fa Diodoro di Tarso, erede della tradizione antio- 
chena guidata dalPesegeta per antonomasia, Teodoro di Mopsuestia. Le origini 
dei cristiani di tradizione siriaca sarebbero a Edessa. Uno dei primi suoi Padri e 
Bardesane. Efrem trascorre a Edessa Tultimo decennio di vita. La masora siriaca 
avrebbe origine a Edessa. SulPesegesi di Efrem, Carr riporta il giudizio del de 
Margerie, in ąualche modo riduttivo della grandezza poetica del personaggio. 
Ouindi Carr passa dai commenti alle guaestiones e dalia scuola di Edessa a 
ąuella di Nisibi, da Narsai a Giovanni di Bet Rabban, a Badoąa, Isodad di Merv, 
Gabriele e Ahob di Bet Oatraye. 

Paolo Bettiolo, Mar Aba: Appunti sulla Chiesa siro-orientale nel secondo guarto 
del VI secolo. Bettiolo ricostruisce la figura di ąuesto personaggio, nato mazdeo, 
convertito al cristianesimo, che diviene tra il 540 e il 552 catholicos della Chiesa 
di Persia, E sarebbe lui, basandosi su uno scritto di Nestorio, “primo assertore di 
una posizione antiochena estrema e intransigente che sarebbe divenuta ... nel 
612 confessione cristologica della Chiesa Siro-orientale” (p. 108), il primo ad as- 
serire che le due naturę di Cristo richiedono due ipostasi. Il siriacista trova con- 
ferme alla sua ricostruzione del personaggio Mar Aba nella Topografia cristiana 
di Cosma Indicopleuste, nella Cronaca di Sert e nelfanonima Vita sińaca. 

Manuel Nin, COmelia sulle dieci vergini di Narsai di Edessa. Nin constata co¬ 
me ąuesto vescovo tra il ąuinto e il sesto secolo abbia compreso la parabola 



ORIENTALIA CHRISTIANA PERIODICA 2008 INDICATIONES 


277 


evangelica delle vergini sagge e delle stolte. Per lui la Scrittura e un testo “chiu- 
so” che bisogna "aprire". La parabola h da leggersi nel contesto della comunita 
ecclesiale. Come il vescovo ąuasi contemporaneo Ciro di Edessa si domanda 
perche Gesu risorto appaia a donnę prima che a uomini; anche il vescovo Narsai 
si chiede perche le donnę siano le sole protagoniste della parabola delle vergini. 
E risponde: "Se avesse dipinto l'immagine soltanto eon lesempio degli uomini, si 
potrebbe pensare che le donnę ne siano esciuse". Quindi dichiara TunEersalita 
della parabola. "Nel numero dieci indicó tutte le categorie di chi sarebbe ricevu- 
to dalio sposo e tutti i perfetti nelle vergini che gli vennero incontro". 

Sabino Chiala, Abramo di Kashkar e le sue regole monasłiche. Come chi voleva 
studiare la "filosofia” doveva recarsi alla Scuola di Atene, cosi chi voIeva pratica- 
re la vita monastica era esortato a entrare nel monastero del Monte Izla. Tra le 
regole di quel monastero era prescritta la lettura della Bibbia, anzi, 1’alfabetizza- 
zione era obbligatoria. "Non sia accolto chi non sa leggere la Scrittura”. Come 
mai nelle regole non si parła di celibato ecclesiastico? Perche la Chiesa siro- 
orientale aveva conosciuto posizioni eneratite. Poi i sinodi di Bet Lapat nel 484 e 
di Acacio nel 486 avevano abolito il celibato ecclesiastico. 

II libro si chiude eon una interessante appendice, dal titolo Cronologia delle 
Chiese Sire redatta da Emidio Yergani che e pure, eon S. Chiala, curatore di tutto 
il volume. Avrei aggiunto fra le datę anche la morte di Maometto e Tinizio della 
veloce e vasta espansione islamica, fenomeno decisiyo anche per la storia delle 
Chiese sire. Ci rammarichiamo per Tassenza di un indice analitico generale alla 
fine del volume, che avrebbe facilitato la consultazione e la funzionalita di que- 
sta raccolta di studi utili e seri. 


V. Poggi, S.I. 


Yergani, Emidio e Sabino ChialA, a cura di. La Tradizione cristiana Siro-occiden- 
tale (V-VII secolo), Atti del 4° incontro sulFOriente Cristiano di tradizione si- 
riaca, Milano, Biblioteca Ambrosiana, 13 maggio 2005 [Ecumenismo e Dia- 
logo]. Centro Ambrosiano, Milano 2007, pp. 172, € 15,00. 

Firma la Prefazione di questi Atti S.E. Mons. Francesco Coccopalmerio, ve- 
scovo ausiliare di Milano e canonista. II presule si augura che Finiziatiya cosi ben 
awiata "cerchi di capire il senso profondo delle ragioni altrui come pure di 
eventi che hanno fortemente inciso sulla vita di tutte le Chiese”. I due curatori 
del volume aggiungono una Introduzione, che, forsę eon eccessiva modestia, ac- 
cusa i limiti delFimpresa, ma che a noi parę invece di buon livello. Lo schema e 
lo stesso collaudato negli incontri precedenti, il primo del 2002, Le ricchezze spi- 
rituali delle Chiese sire, uscito nel 2003. II secondo, il 28 marżo 2003, Le Chiese si¬ 
re tra il IVe U VI secolo, apparso nel 2005 e recensito in OCP 72 (2006) 546-547; il 
terzo, Storia, Cristologia e Tradizioni della Chiesa Siro-Orient ale, tenuto il 14 mag¬ 
gio 2004 e uscito nel 2006, recensito in questo stesso fascicolo di OCP 2008. An¬ 
che qui il volume si suddivide in due parti. La prima si oceupa di manoscritti 
siriaci conservati alFAmbrosiana e della storia di una particolare Chiesa della 
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tradizione siriaca. La seconda studia Padri della Chiesa siro ortodossa, in parti- 
colare Severo di Antiochia, Giacomo Baradeo, Filosseno di Mabbug, Giacomo di 
Sarug e Isacco di Antiochia. L'Appendice storico-geografica riguarda la diffu- 
sione della Chiesa siro-occidentale. 

Il primo saggio della prima parte si occupa di 350 fogli siriaci provenienti 
dairEgitto e dal Sinai, attualmente conservati nella Biblioteca Ambrosiana. J.B. 
Chabot ne aveva fatto un inventario. Renć Draguet continuó a studiarli, sco- 
prendo parentele e origine, apportando correzioni all'inventario di Chabot. Egli 
ad esempio provó la provenienza di frammenti dal ms siriaco 46 del Sinai. I fogli 
165 e 168 appartengono alhinizio del Sinai 46 e i fogli 169-173 ne costituiscono 
la fine. Ouella del filologo e un’esperienza simile alla esperienza delhesploratore 
che trova le sorgenti sconosciute di un fiume. Draguet aveva confermato senza 
possibiliti di dubbio 1'ipotesi di Chabot che parlava di probabili frammenti di 
Palladio. Draguet li giudica: Sicuri estratti di Palladio. 

Il secondo saggio della prima parte, intitolato La Chiesa di Antiochia dei Siri 
ieri e oggi, e di Mons. Mikhael al-Jamil. Tratta di Antiochia, Theopolis o citta di 
Dio, del suo significato, delle Chiese che ne derivano, come ąuella di Mons. al- 
Jamil che e Antiochia dei Siri cattolici. Ma da Antiochia derivano numerose 
Chiese: dei Siri ortodossi, dei Siro-maroniti, dei Greci melchiti, dei Greci orto- 
dossi, dei Siri malankaresi cattolici, dei Siri malankaresi ortodossi, la Chiesa dei 
Siri orientali, dei Caldei cattolici e dei Siro-malabaresi cattolici. 

La seconda parte del volume inizia eon il saggio di Rene Roux dal titolo La fi¬ 
gura del vescovo Severo di Antiochia: notę integrative e riflessioni in vista del diało- 
go ecumenico. Lo studioso presuppone e Integra il suo precedente lavoro Notes 
sur la fonction episcopale selon Severe d'Antioche. Severo, attraverso la sua for- 
mazione ad Alessandria e alla Scuola di diritto romano a Beirut, diviene teologo 
e canonista, di grandę statura, tanto da essere portavoce dei miafisiti e loro in- 
dimenticabile patriarca. Roux studia nelle Omelie cattedrali di Severo chi sia per 
lui il vescovo ideale e individua lesame di coscienza che Severo propone ai pasto- 
ri. Indaga pure le caratteristiche del sacerdote e la funzione patriarcale cui asso- 
cia la figura di Mose tramite della rivelazione divina. Roux riconosce una pro- 
fonda analogia tra la concezione dellautorita magisteriale della Chiesa romana e 
ąuella di Severo d’Antiochia e forsę delle Chiese che lo venerano come dottore. 

Segue lo studio di S.E. Gregorios Yohanna Ibrahim, metropolita di Aleppo 
dei Siri ortodossi. Mar Giacomo Baradeo animatore della rinascita della Chiesa di 
Antiochia dei Siri-ortodossi. Leggiamo eon piacere ąueste pagine di un ex-alunno 
del Pontificio Istituto Orientale che fa tesoro degli insegnamenti di Grillmeier e 
di W. de Vries a proposito della storia della cristologia. Secondo il metropolita, 
scritti come ąuelli dei due gesuiti hanno contribuito a far maturare le moderne 
dichiarazioni comuni tra capi di Chiese diverse. In ąuesta sede il metropolita ri- 
chiama giustamente Tattenzione sul Baradeo, instancabile consacratore di dia- 
coni, di presbiteri, di 27 vescovi e due patriarchi (p. 76). La sua importanza per 
le Chiese miafisite e proclamata dalio storico Giovanni di Efeso oltre che dal no- 
me di Giacobita dato alla Chiesa di cui Baradeo e strenuo propagatore e di- 
fensore. 
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A seguire Manuel Nin scrive su La lettera ai monad di Senun di Filosseno di 
Mabbug: un esempio di cristologia anticalcedoniana in ambiente siriaco nel VI se- 
colo. Filosseno, che ha prodotto una versione siriaca del Nuovo Testamento, il 
commento esegetico ai Vangeli e ha scritto di teologia, di omiletica e ascetica ed 
e stato studiato per anni da A. de Halleux, e considerato qui soprattutto per la 
sua cristologia, attraverso La lettera ai monad di Senun. Senun e localita del ter- 
ritorio metropolitano di Mabbug non lontano da Edessa. 

Kes den Biesen tratta poi di Giacomo di Sarug predicatore. L’A. si sofferma su 
un omelia nella ąuale Filosseno tratta del parallelismo tra la vecchia Babele (Gen 
11, 1-9) e la nuova Babele o dono delle lingue conseguente la Pentecoste (At 2,1- 
4). Infatti la sala di sopra o sala di attesa, dove scende lo Spirito Santo, e la sala 
piu ampia di una casa signorile, dove, di ritomo dal congedo di Gesu asceso al 
cielo, gli Apostoli "salirono nel locale del piano superiore dove abitavano”(At 
1,13). Giacomo di Sarug versifica: “O sala di sopra la tua storia e ancor piu ele- 
‘vata di Babele, poiche in te tutte le lingue furono distribuite senza scrittura, Lo 
Spirito ha fatto di te una scuola e in te hanno imparato la favella dei popoli e le 
loro lingue ... la sala di sopra divenne fontana che versa fiumi e abbondanza du 
flussi". 

Segue Uomelia del pappagallo: 1'esegesi di un testo di Isacco di Antiochia ad 
opera di Emidio Yergani. Si tratta della memra del volatile che imita la voce 
umana e canta il trisagio a difesa della cristologia miafisita e a confutazione del- 
Taccusa di theopaschismo. Quasi la stessa natura animale renda testimonianza 
alla vera passione del Dio fatto uomo. Isacco di Antiochia scrive nella memra: 

"Ho ascoltato il cinguettio della sua bocca, 
che era simile alla parola delluomo, 
e Santo, santo cantava 
al Crocifisso, che ha salvato tutti 
(...) 

Santo, santo Dio 

annunciava la voce del volatile, 

colui che porta Tiniąuita di ąuesto (mondo), 

e non distrugge la creazione”. 

£ ancora di Emidio Yergani il contributo conclusivo Centri e luoghi di diffu- 
sione della Chiesa Siro-ocddentale. Yengono presentate tre pagine e sei cartine 
geografiche che seguono la graduale vasta estensione della Chiesa siro-orto- 
dossa, sulla ąuale Jean Dauvillier nel 1956 aveva attirato Tattenzione eon L'ex- 
pansion de 1'Źglise syrienne en Asie Centrale et en Extreme Orient. 

Non resta che raccomandare caldamente la continuazione di simili incontri 
eon relativa pubblicazione degli Atti. 


V. Poggi, S.I. 
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